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PREFACE. 


'riie prcBciit volume of tlie Saered Books of the Ilimkis wliujh hears 
Tiio Contents of the tJie modest title of 

is, ill reality, a collection of all the available original 
(hjcumeuts of the School of the Samkl\yas, with the single exception of the 
cominontary composed by Vyasa on the 

of Patanjali. For it contains in its pages not only the Sanihhya-Praua- 
eJutnn-StUmni of .Kapila together with the Veitfi of Aninnldha, the Bhmya 
of Vijilana I-lhiksu, and extracts of the original portions from the Vrit- 
tis'iva of Vedantin Mahadova, hut also tlic T(iftra-.SVi/ad.§a logetlier with 
the commentary of Narendra, the Btunkhija- Kdrikh of Ij^varakrisna with 
profuse anuotations based on the P/ta??ya of Gaiidapada and the Patit'a- 
Kaiimudi of Vachaspati ^lisfra, and a few of the Aphorisms of Pahclia- 
islikha with explanatory notes according to the Voya-Bhd-^ya which Jias ' 
quoted them. An attempt, moreovez’, has been made to make the volume ; 
useful in many other respects by the addition, for instance, ’"of elaborate ; " 
analytical tables of corKents to kie /^dfnkkya-P7*aoa(dima'^ittrd7n' and 
Sdmkhya-Kdrikd, and of a number of important appendices. 1 

In the preparation of this volume, i have derived very material help 
from the excellent editions of the Fyutfi of Aniruddha and the of 

Vijnuna Bhiksu 'on the Sdvikhya-Pramehana-BiUram by Dr. Richard Garbe, 
to whom my thanks are due. And, in general, I take this opportunity of 
acknowledging my indebtedness to all previous writers on the Samkbya, 
living and dead, from whose writings I have obtained light and leading 
in many important matters connected with the subject. 

All introdiiotioii only now remains to he written. It is proposed, 
however, to write a separate monogram on the Sarnkliya Dar^ana, which 
would be historical, critical and comparative, in its scope and character. In 
this preface, tl*erefore, only a very brief account is given of some of the 

cardinal doctrines of the Samkbya School. 

The first and foremost among these is the Sat-Kdrya-SicUhdnta or the 
Established Tenet of Existent Eifect. It is the Law 
ideiftity of Cause and of the Identity of Gausc and EKect : what is called 
the cause is the unmanifested state of what is called 
the effect, and what is called the effect is only the manifested state of what 
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is called the cause ; their substance is one and the same ; differences of 
manifestation and non-manifestation give rise to the distinclions ol 
Cause and Effect. The effect, therefore, is never non-existent ; wlietlio 
before its production, or whether after its destruction, it is always 
existent in the cause. For, nothing can come out of nothing, and nothing 
can altogether vanish out of existence. 

This doctrine would be better understood by a comparison with 
DofiniUon of Cause and the contrary views held by other thinkers on the 
relation of cause and effect. But before we procec<l 
to state these views, we should define the terms “cause’’ and “effect.” 
One thing is said to be the cause of aiiotlier thing, when the latter 
cannot be witlioat the former. Tn its widest sense, the term, Cause, 
therefore, denotes an agent, an act, an instrument, a jjurpose, some 
material, time, and space. In fact, whatever makes the accomplishmeut 
of the effect possible, is one of its causes. And the immediate result of 
the operation of these causes, is their effect. Time and Space, however, 
are universal causes, inasmuch as they are presupposed in each and every ! 
act of causation. The remaining causes fall under the descriptions of! 
Aristotelian Division “Material,” “Efficient,” “Formal,” and “ Final.” 

Divi- The S'clipkhyas further reduce them to two des- 
criptions only, vk., Updddna, i.e., the material, 
which the Naiyfiyikas call Samaodyi or Combinative or Constitutive, 
and Nimitta, i. e., the efficient, formal, and final, which may be vari- 
ously, though somewhat imperfectly, translated as the mstrumental,' 
efficient, occasional, or conditional, because it includes the instruments 
with which, the agent by which, the occasion on which, and the conditions 
under which, the act is performed. Obviously, 
Nimtt£a^distingSsh(^^ there is a real distinction between the Updddna and 
the Nimitta: the Updddna enters into the consti- 
tution of the effect, and the power of taking the form of, in other 
words, the potentiality of being re-produced as, the effect, resides in it; 
while the Nimitta, by the exercise of an extraneous influence only, co- 
operates with the power inherent in the material, in its re-prodnctiori in 
the form of the effect, and its causality ceases with such re-production. 
To take the case of a coin, for example : the material causality was in a 
lump of gold ; it made possible the modification of the gold into the form 
of the coin, it will remain operative as long as the coin will last as a coin, 
and after its destruction, it will pass into the potential state again ; but 
ytbe operation - of the Nimittas came to an end as soon as the coin was 
minted. 



PmFAQB. 


iii 



Similarly, tlie Samkbyas distingaisli the Effect under the twofold 
aspect of simple manifestation and of re-prodnetion. Thus, the coin is an 
instance of causation by re-production, while the production of cream 
from milk is an instance of causation by simple manifestation. 

Now, as to the origin of the world, there is a divergence of opinion 
among thinkers of different Schools : Some uphold 
the Theory of Creation, others maintain the Theory 
of Evolution. Among the Creationists are counted 
the Nastikas or Nihilists, the Buddhists, and the Naiyayikas ; and 
among tlic Evolutionists, the Vedrl-iitins and the Samkhyas. The Niis- 
tikas hold that the world is non-existent, that is, unreal, and that it 
came out of what was not; the Buddhists hold that the world is existent, 
that is, real, and that it came out of what was not; the Naiyayikas hold 
that the world is non-existent, that is, non-eternal, perishable, and 
that it came out of the existent, that is, what is eternal, imperishable; 
the Vedantins hold that the world is non-existent, that is, unreal, and that it 
came out of what was existent, that is, real, namely, Sm7i?7ia n ; and the 
S{1.mkhyas hold that the world is existent, that is, real, and that it came out 
of what was existent, that is, real, namely, the Praclhdna. Thus, there are 
the ASat-Kdrya-Vdda oi the Nastikas that a non-existent world has been 
produced from a non-existent cause, and of the Buddhists that an existent 
world has fjeen produced from a non-existent cause, the AbMva-Utpatti-Vdda 
: of the Naiyayikas tliat a non-eternal world has been produced from an 
eternal cause, th© Vivai'ta-Vdda of the Vedantins that the world is a re- 
volution, an illusory appearance, of the one eternal reality, m., Brahman^ 
and the Sat-Kdrya-Vdda of the SA,mkhyas that an existent world has been 
produced from an existent cause. 

Against the theories of A-Sat-Kdrya^ Ahhdm-Utpatti, and Vimrla^ 

Arguments wliieh and in support of their tlieory of Sat-Kdi'y a, the 
establish the Samkhya , , ion- 

Theory. ' ' bamkiiyas advance the loliowing arguments : 

I. There can be no production of what is absolutely non-existent ; 
\ e.g,, a man’s horn. 

; n. There must be some determinate material cause for every pro- 

i duct. Cream, for instance, can form on milk only, and never 

on water. Were it as absolutely non-existent in milk as it is in 
water, there would be no reason why it should form on milbj 
and not equally on water. 

JU. The relation of cause and effect is that of the producer and the 
produced, and the simplest concejjtion of the cause as the poro- 
ducer is that it possesses the potentiality of becoming the effect, 
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IV. xue enecc is seen to possess me nature ot the cansc, e.r/., a coin 
still possesses the properties of the gold of which it is made. 

V. Matter is indestructihle ; ^destruction” means disappearance 
into the cause. 

It follows, therefore, that cause and effect are neither absolutely 
The World possesses dissimilar nor absolutelj^ sirailai’ to each other. Tliey 
phenomenal reality. possess essential similarities and formal dissimilari- 
ties. Such being the relation between cause and effect 
possibly have come out of something in which ii had liren absolutely 
existent, and which accordingl • ^ - 

For the world is 
objective re; 
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the world cannot 
„ non- 

fly was, in relation to it, as good as non-existent, 
neither absolutely unreal nor absolutely real. The test of 
lality is its opposition to consciousness. It is distinguished as 
Prdtihhdsika or apparent, Vydvalidrika or practical or phenomenal, and 
Pdramdrthika or transcendental. Of these, the world possesses phenoiUnal 
reality, and must, therefore, have a transcendental reality as its 
substratum, Thus is the Doctrine of Sat- 70^ ^u/a established. 

A natural corollary from the above doctrine is the other doctrine of 

rn of FrmV/a?? 2 a or transformation. It is the doctrine that 
1 raasiorniation. ’ 

as all ellects are contained in their causes in an 

unmanifesh-d /om, tlie “production'’ of an effect is. nol),ing but its 

manifestation, and tliat, as cause and effect are essentially identical, an 

effect is merely a transformation of the cause. 

Now, tlie question arises, wl.ether tlie cause of tlie world lie a sinfile 

The Cause o( the One, or wlietlier it be manifold. Some tliiiib that 
World, one or manifold? „ r ^ uuiiif uiiiiK Tiiar, 

according to the Naiyayikas, who declai-o the exist- 

ence of Pavama-Avvs or tlio ordinary Atoms of Matter, tlie world lias 

sprung from a plurality of causes. This is. however, to take a very 

superficial view, of the Nyfiya-Vaidetika Ifarilana. The Naiyfiyikas were 

Niy&rlKClataer 1^''“'*''.'^ T f’nitl.s ; 

absolutely no reason for sui^posing that 
they either would not or could not penetrate behind and beyond the 
ordinary mtoms of Matter. As I have elsewhere pointed *out, it would 
be a mistake to treat the six Dar^^anas as each being a complete and 
self-contained system of thought; in respect of their scone and nurnnqfi 
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nncl explaui the troths embodied in tlie Vedas to tliem from their 
point of view and according to their competence, and thus help 
lem m realising the truths for themselves and thereby in progressing 
towards Self-realisation. If the Naiyayikas, therefore, do not carry their 
analysis of the world further than the ordinary Atoms of Matter it 
must not be assumed that they teach a sort of atomic pluralism as the 
11 tiinate theory of the origin of the world, and are in this opposed to the 
ant liors of the other Shstras which teach a different origin. Tile right 
-explanation is that they make but a partial declaration of the Veclic tnitlis 
and cut short tlie process of resolution at the ordinary Atoms of Matter 
because they address themselves to a class of students who do not possess 
tibe mental capacity to grasp subtler truths. 

For the sense of unity which has found expression in the. Law of 
Parsitiioiiy, points to a single original of the world 
or material manifestation, as revealed in the Vedas. 
And the Siunkhya makes its students acquainted with this. ■ Tt is called 
the Root, and is described as tbe Pradhdna, that in wliich all things are 
contained, and as Prakriti, the mother of tilings. 

It is a long way from the ordinary Atoms of Matter to the Pradhaua 
or Primordial Matter. The Samkliya undertakes to 
‘ “ expound the successive transforinatb^^ 

of the Pradhana down to the Gross Matter, with the object of accomplish- 
ing the complete isolation, of the Self from even the most shadowy con- 
junction with the Pradhana. 

The definition of Priikriti m that it is the state of equilibrium 
Definition ot Prakriti. Sattva, Rajiw, luid Tainas, called tlie Gnnas. 

. , , .,., S'”"*® "'’''"'i ‘'>e Gnnas are the species, 

llieii state of equilibrium is tlieir latent, potential, or inactive state, the 
state ot not being developed into elfecte. The Gnnas are extremely fine 
substances, and are respectively the principles of illumination, evolution 
and iiivolutioii, and the causes of pleasure, pain, and dullness. For’ 
Sattva 13 light and illuminating, Bajas is active, and urgent, and Tamas is 
heavy and enveloping. They are in eternal and indissoluble conjnnotion 
wit , one another, and, by nature, mntaally overpower, support, produce 
aiKl intimately mix with, one another. 

Tliis doctrine of the Three Gunns is tlie very foundation of the 

The Doctrine of the Tantra. It is explained in the following 

Three Guiias. manner ; ( 1 ) Everything in the world, external as 

well as internal, is in constant change ; and there 
can e no change, wliether it be movement in space, or whetlier it 





ACC^_ 

CAhi 


anddtotingnisheci. ,, , “ 

theraaelyes transforraationa of tiieir 
and, in their turn, give rise to siibseqnoiit transformatioi 
Mahat, Ahamkara, and the five Tan-mfttraa. The latter a. 
Iiidriyas and the five gross Elements. The tranaformatio 
ceases with them. Of course, the gi-.oss Elements combi ne ar 
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be^ movement in time,, without rest. Side by aide, therefore, with the 
principle of nintation, there must he a principle of conservation. And, as 
Berkeley teUs ua, existence is perception,— whatever is not manifested to 
CoDsciousness, individnal or universal, does not exist. Another principle 
is, therefore, required which would make the manifestation of tlio otlier 
two principles and of their products, (as also of itself and of its own-, to 
Consciousness possible. Thus, at the origin of the world, there nui,st’l)o 
a principle of conservation, a principle of nintation, and a principle of 
manifestation. (2) Similarly, an examination of the iiitra-organio energies 
would disclose the existence of three distinct principles beliiud tlieiu. 
These energies are the eleven Indriyas or Powers of Oognitioii and Action' 
and Prana or Vital Force. Among them, the Powers of Cognition er/.’ 
Seeing, Hearing, etc., cause manifestation of objects, the Powers of Action’ 
e.ff., seizing by the hand, etc., produce change, and Pr/ina conserves and’ 
preserves life. (3) In the mind, again, modifications of three distinct 
oharactei-s take place ; nig:., cognition, conation, and retention ; and these 
could not be possible without there being a principle of manifestation 
a principle of mutation, and a principle of conservation respectively 
(4) Likewise, a psyclio-fcstlietic analysis of our worldly experience yields 
the result that everything in the universe possesses a threefold aspect 
tliat is, it may manifest as agreeable, or as disagreeable, or as neutral ie’ 
neither agreeable nor disagreeable. It must then have derived these 
oharaeteristics from its cause ; for nothing can be in the effect which’ 
was not in the cause. The principles of irmiiifestatioii. mutation and 
conservation, therefore, which are operative in the change of tlie states of 
agreeable disagreeable, and neutral, must also possess the nature of heiim 
pleasant (danta), unpleasant (ghora), and dull (nifldha). 

It is these principles of manifestation, mutation, and conservation 
possessing the nature of pleasure, pain, and dullness, that are respeclivei; 
the Giinas, Sattva, Rajas, and Tanias, of the Samkhyas. 'I’liey -u-e tl.e 
constitnt ve elements of Prakrit!. They are G.inas in their manifested 
lorras; they are Prakrit, i in their nnmanifested form. 

The transformation., of Prakrit,! are either original or 

Transformation.^ well as modification or cvoliite, or vikritl 

AnnmAvnf^Arl lYinrli R/^nf 1 # ■* ■ • ' 
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niaterial world ; ])ut tlie world is not a different Tattva or principle from 
the EleniGiifs, because it does not develop a single attribute wliicli is noi 
already possessed by them. For tbe test of a Tattva or original or ultimate 
principle is that it possesses a cliaracteristic property wliicli is not pos- 
sessed by any other Tattva. 

The objective world thus contains twenty-four Tatfvas, namely, 
ThoObjcjctivo World Mahat, Aham-kara, Manas, the five Tndriyas 

foTTatfcval ^lognition, the five Tndriyas of Action, the five 

Tan-matras, and the five gross Elements. 

At the beginning of creation, there arises in Prakriti Spandana or 
cosmic vibration whicli disturbs its state of equili- 
brium, and releases the Gnnas from quiescence, 
at once acts upon Pattva and manifests it as 
Mahat. Mahat denotes Buddhi, the material counterpart and basis of 
what we term Understanding or Reason. Buddhi is called Mahat, great, 
because it is the principal among tbe Instrnmerits of Cognition and Action. 
Mahat also means “ light ” ; it is derived from the Vedic w^ord Mahas or 
Maghas, meaning light. And Buddhi is called Mahat, because it is the 
initial transformation of Sattva which is the principle of manifestation. 
Oi, Buddhi which is the first manifestation of the Gunas and which is the 
Universal and indivi- world, is called Mahat, in order 

^^^stingnish it from individual or finite JBucldhis 
which are its parts. For “ what is the Buddhi of 
tbe firstborn golden-egged {Brahma), the same is the primary basis of all 
Biiddbia; it is here called tbe ‘great self.’ ” 

The function of Buddhi is Adhyavasdya or certainty leading to 
Befinition of Buddhi. It manifests in eight forms ; vis:., as virtue, 

knowledge, dispassion and power, while Sattva is 
predominant in it, and as vice, ignorance, passion, and weakness, while 
Tamas is predominant in it. And these, again, are modified into in. 


TliG Transformation 
of Prakriti i.s Mahat or 
Buddhi, 
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in wliicli re«ide Vdsands or tlie resultiinfc tendencies of acciuniihited ex- 
perience, and wliich is capable of modification into other and grosser 
forms. 

This Ahain-kfira, which is the first transformation of Buddiii, is (he 

, T T ■ cosmic Aliam-kara, the Upadhi or adjunct of the 
Universal and Indivi- ' ] \ i n r * 

dual Aham-karas dis- goldeu-egged Brahma, the Creator. It is t.lie 

tm^juished. infinite source of the finite Aham-karas of indivi- 
dual Jivas. . 

The modification of Aharn-kara is twofold, according as it is iu- 
, .. fluenced by Sattva or by Tamas. The Sattvic modi- 

of Aham-kdra are ; The fications are the eleven Indriyas, that is, the live 
Indriyas. Indriays of Cognition, viz., the powers located in the 

Eye, Ear, Nose, Tongue, and Skin, the live liulriyas of Action, viz., the 
powers located in the voice, hand, feet, and the organs of generation and of 
excretion, and Manas. Manas is both a power of cognition and a power 
of action. Assimilation and differentiation are its distinctive fnncliuns. 

The Tamasic modifications of Aham-lulra are the five Tan-mfitras, 
viz., of Sound, Touch, Form, Flavour and Smell. 
They are pure, sul)tle or simple elements, the meta- 
physical parts of the ordinai-y Atoms of Matter. They are “lino Bubstan- 
ces,” to quote from VijuAna Bhiksu, “ the undifferentiated (a-vitfesa) origi- 
nals of the Gross Elements, which form the substratum of Sound, Touch, 
Form, Flavour and Smell, belonging to that class (that is, in that stage of 
their evolution) in which the distinctions of ^Antu fpleasunt), etc., do iiot 
exist.” The process of their manifestation is as follows: The 'run- 
matra of Sound, possessing the attribute of Sound, is produced from 
Aliain-kara ; then, from the Tau-nnUras of Sound, accoinpaniod ])y Ahaip- 
kflra, is produced tbe Tan-matra of Touch, possessing the attributes of 
Sound and Touch. In a similar manner, the other Tan-rnatras are produced, 
ill tbe order of their mention, by the addition of one more attribute at 
each successive step. 

The transformations of the Tan-matras are the Gross Elemeuls of 

The Translormatione A*'’- Eartll -tho olviilUliy 

of the Tan-matras arc Atoms of Matter, in which appear for tbe first time (he 

the Gross Elements. r m - , , . , , 

clisUnctions ot being pleasant, painful, and noutral. 
All Bodies, from that of Brahma down to a stock, are formed of them. 

Now, all this objective world is non-intelligent, because its 
HowtheErietence of material cause, Pralcfiti, is noii-inleUigeiit. It does 
a Snlijeotive Principle, not, therefore, exist or energise for its own sake 

Pwrusa, is .explained. ■, 

’ 1 here must be some one else of a difterent nature, 
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some intelligent being, for whose benefit, ie., experience and freedom, 
all this activity of Pralcj’iti is. Thus do the S^mkliyas explain the 
existence of Purusa. 

The T w e n t y fi V e To classify the Tattvas logically, they may be 
TattTa.. e^ilnibitedtlins: 

Jna. A-Jiia. 

Knower, Non-knower, 

Intelligent, Non-intelligeut, 

Subject: Object: 

26 Purusa. 


A-vyahta, 
Unmanifesb : 

24 Prakpiti, the state 
of equilibrium of 
Sattva, Rajas and 
Tamas. 


VyciMa. 

Manifest. 


Inclriyas I 

of \ 21 M 

Cognition : J 
Powers located in — 
20 The Bye. 

19 The Ear. 

18 The Nose. 

17 The Tongue. 

16 The Skin. 


{ Indriyas 
of 

Action : 

Powers located in— 
15 Hands. 

14 Beet. 

13 Speech. 

12 Excretory Organ. 

11 Organ of generation. 


Of these, Pnrusa is the principle of Being, Prakriti is the principle 
Purusa and Prakriti of Becoming : Purusa eternally is, never becomes, 
contrasted, while Prakriti is essentially Movement ; even during 

Pmlaya or Cosmic Dissolution, its activity does not altogether cease ; 
it then undergoes homogeneous transformation : Sattva modifying as 
Sattva, Rajas modifying as Rajas, and Tamas modifying as Tamas. 
Purusa, on the other hand, is eternal consciousness undisturbed. Noth- 
ing can come into him, nothing can go out of him ; he is Kuta-stha, 
dwelling in the cave. And these two eternal co-ordinate principles 
The Spontaneity of are in eternal conjunction with each other. But 
Prakriti. conjunction as such does not set Prakriti in move- 

ment. Creation is caused by Edga or Passion, Bdga is a change of 
state which spontaneously takes place in the Rajas of Buddhi, through 
the influence of Dharma and A-dharma. These are the natural 
conseq^uences of the previous changes in the transformations of Prakj-iti, 
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ThoNatooofPurusa. suffering, no bondage ever belongs to Purusa, 
Purusa is eternally free, never bound, never released. And because they 
^Meaning of the thus tborougliiy reveal tlie nature of Purusa, tlieir 

“ doctrine is described as tbe Siimkbya, thoroiigli- 

revealer. 

The “ experience ” of Purusa consists in his being the indifferent 
^ The “ Bondage ” of spectator of the changes that take place in BuddJii ; 

3 nothing but the reflection on 
ies, of Biiddhi ; his “ release” is 

- which, again, depends upon the 

^ery by Buddhiof its state of pristine purity, which means its dissolu- 
To say that the activity of Prakriti is for the benefit 
figure of speech. It is really for the piirifica- 

as people generally do, that pleasure and pain, release 
and bondage really belong to Purusa, is a mistake 
It is A-vidyd. A-vwcha is the cause of A-mdyd, And 
hire to discriminate Purusa from 
. - ignorant of the very existence 

Many are ignorant of his exact nature : some identify him 
n, . , ^ith Mahat, some with Aham-kara, and so on 

Many, again know the Tattvaa in some form or other, but they knovv 
hem not : knowledge, in the sense of mere information, tliev hare 
but no realisation, and it is realisation ivhioh matters. The Samkliyf 
for this reason, enters into a detailed examination of thoTattra., their luni : 
her, nature, function, effect, inter-relation, resemblance, difference etc 3 
Ai.of thess,. insists on TaU.a-alhy&sa or the liabitual c’oiitemiila- 

or immediately wlf 

bow, and the means too, whereby, to discriminate, on' the ole bL^ 
the gross Elements from the Tau-matras the tL^ 4 f ^ 
Indriyas, and both from Aha..-kara. Aha^i-k J Lm b“ n^ZdS 


Purusa 

him of the bondage, that is, the impuri 
merely the removal of this reflection 
recov€ 

tioii into Prakriti, 
of Purusa is, therefore, a mere 
tion of the Sattva of Buddhi. 

To think, 

Is due to A-vivaka. 

pure and simple. 

A-viveka, non-discrimination, is the fail 
Prakriti and her products. Many 
of Purusa. 
with Prakriti, 
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XI 



Tho Plurality of 
Parusas. 


from Punisa, and, on tlie other liand, to diseriminate Piirusa from the 
gio&ta and subtle Bodies and to prevent their further identifioation. 

The Yoga which is the practice of the Samkhya, which is the theory, 
The Relation of the takes up, and starts from, these central teachings 
that of Practice to o± its predecessor, (1) All activity— all change— 
. is in and of Prakriti. (2) No activity— no change — 

is in Purusa. (3) The niodifjcations of the mind are reflected in Pnnisa, 
and make him look like modilied. (4) When the mind is calm and puri- 
fied, Pvinisa sliines as he really is. (5) Save and except these, reflection 
and its removal, bondage and release do not belong to Purnsa. (0) Bond- 
age and release are really of Prakriti, or, more strictly speaking, of the 
individualised form of its first transformation, riz., Buddlii. ihom tlie 
point of view of the philosophy of the history of the Dardanas, these are 
the last \vords of the Sainkhya. 

The Sanrkhya also has hronght the doctrine of Sfiksma or Tdhga 

The noetrine of the to the foie. 

Subtle Body, .r or, the purification of the Sattva of Buddhi may 

not be, and, as a general rule, is not, possible in one 
life, nor in one region of the Universe. But death seems to put an untimely 
end to tlie process of purification, by destroying the gross Body. Tlow 
then can the process of purification be continued in other lives and in other 
regions ? Tlie Samkhya replies that it can be and is so continued by means of 
the Subtile Body. It is composed of the seventeen Tattms, beginning with 
Buddlii and ending wdtli the Tan-matras. It is produced, at the beginning 
of Creation, one for each Purusa, and lasts till the time of Maha-lTalaya 
or the Great Dissolution. It is altogether unconfined, such that it may 
ascend to the sun dancing on its beams, ami can penetrate tlirough a 
mountain. And it transmigrates from one gross Body to another, from 
one region of the Universe to another, being perfumed with, and cai'rying 
the influence of, the Blulms or dispositions of Buddhi characterised as 
virtue, knowledge, dispassion, and power, and their opposites. 

The Sariakhyas, again, teach a plurality of Purusas. This topic has 
been very fully discussed in the SdiTihhya-PravaeJia- 
na-SHtram, L 149-159, and the commentaries. 
Therein Yijhilna Bhiksu has mercilessly criticised 
tho doctrine of Non-duality maintained by some of the Vediintins, and has 
sought to establish the plurality of Purusas. And Garhe, in his character- 
istic style, contents himself with a flippant criticism of Vijnana Bhiksu’s 
exi^lanatious. But Vijiiana Bhiksu's criticisms are not aimed principally 
against the unity of Purusas, but at those interpretations of it, according 
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to which the empirical PiiruRas, that is, mundane Punisas, the plnraiity 
of whom is established by irrefutable arguments, as in tlie Sriinkliya 
^Sstra, are reduced to mere shadows without substance, lie doc'S in>{ so 
much attack the unadulterated A~Pvaiia of the- Vedas and tlie UpaninUs 
as its later developments. He wms fully aware of the fact that none of 
the six Dari^anas, for example, was, as we have hinted more than once, 
a complete sj^stem of philosophy in the Western sense, but merely a cate- 
chism explaining, and giving a reasoned account of, Homc=i of the truths 
revealed in the Vedas and Upanisats, to a particular class of students, 
confining the scope of its enquiry within the province of Creation, wiihout 
attempting to solve to them the transcendental riddles of the Universe, 
which, in their particular stage of mental and spiritual development, it 
would have heen impossible for tliein to grasp. Similarly, Carbe is wrong 
in thinking that Vijhfina Bliik&u “ explains aumy the doctrine of absohue 
monism.” It is only a .matter of interpretation and of stand-point ; 
.compare Ramiinuja, Madhva, etc. For Vijfiuna docs not hesitate to do 
away even with the duality of Prakriti and Pnrusa when he observes 
that all the other Tattvas enter into absoi'ption in Purnsa and rest there 
in a subtle form, as does energy in that which possesses it. (Vide his 
Commentary on S-P-S., I. 61). For an explanation, tlierefore, of the 
apparent contradictions in the Harsanas, one must turn to the Vedas and 
Upanisats and writings of a similar scope and character. The Bliagavat- 
Gttfl , for instance, declares : — 

m* n 1 1% \\ 

II I ^VS H 

In the world there are these two Purusas only, the mutable and the 
immutable. The mutable is all created things ; the intelligent experiencer 
is said to be. the immutable. — XV. 16. 

While the highest Purusa is a different one, who (in the Upanisats) 
is called the Pararaa-ltmA., the Supreme Self, and who, presiding mmr 
the three worlds, preserves them, as the undecaying, omniscient, omni- 
potent Isvara. — XV. 17. 

Along such lines the so-called contradictions of the Dar^anas find their 
reconciliation and true explanation in the higher teachings of tlie Upanisats. 

It will probably be contended that, in the case in question such 
reconciliatior, is impossible in Tiew of “one ’of the 
fu]ada.mental doctrines of the genuine S^tmkhya, which 
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is tlie denial of God ” (Garbe). No graver blunder has ever been 
committed by any student of the Srirnkhya I The genuine Samkhya 
no more denies the existence of God than does Garbe’s illustrious 
countryman, Emmanuel Kant, in his Gritique of Pure Beason. To make 
this position clear, let us paraphrase the Sdrnkkya-Pr a vac}ia72a~Siltram 
on the subject. Thus, Isvara is not a subject of proof (I. 92). 
For, we must conceive fs^vara as being either Mukta, hee, ov BaddJia, 
bound. He can be neither free nor bound ; because, in the former 
case, being perfect. He would have nothing to fulfil by creation, 
and, in the latter case, He would not possess absolute power (1.93-94). 
No doubt, in the Briitis, we find such declarations as “He is verily 
the all-knovver, tlie creator of all,” and the like ; these, however, 
do not allude to an eternal, uncaused Ij^vara (God), but are only eulogies 
of such Jivas or Incarnate Selves as are going to be fi-eed, or of the 
Yogins, human as well as super-human, who have attained perfection by 
the practice of Yoga (I. 9.5). Some say that attainment of the highest end 
results through absorption into the Cause HIT. 54). But this is not so, 
because, as people rise up again after immersion into water, so do 
Purusas, merged into Prakriti at the time of Pralai/a, appear, again, at the 
next Creation, as Is^varas (HI. .54-55). The Vedic declarations, e, 
“He is verily the all-knower, the creator of all,” refer to such Highest 
Selves (HI. 56). Neither is the existence of God as the moral 

governor of the world, proved ; for, if God Himself produce the 
consequences of acts. He would do so even without the aid of Karma ; 
on the other hand, if His agency in this respect be subsidiary to that 
of Karma, then let Karma itself be the cause of its consequences; 
what is the use of a God ? Moreover, it is impossible that God should be 
the dispenser of the consequences of acts. For, His motive will be 
either egoistic or altruistic. But it cannot be the latter, as it is simply 
inconceivable that one acting for the good of others, should create a world 
so full of pain. Nor can it be the former ; because (1) in that case, He 
would possess unfulfilled desires, and, consequently, suffer pain and the 
like. Thus your worldly God would be no better than our Highest Selves. 
(2) Agency cannot be established in the absence of desire, for, behind 
every act, there lies an intense desire. And to attribute intense desire to 
God would be to take away from his eternal freedom. (3) Further, desire is 
a particular product of Prakriti. It cannot, therefore, naturally grow 
within the Self, whether it be God or the JIva ; it must come from the 
outside. Now, it cannot be said that desire, which is an evolute of Prakriti, 
directly has connection with the Self, as it would contradict hundreds of 
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Vedic declarations to the effect, tliat the Self is Amfirp, u]>S'>ltitely free 
from attachment or association. Neither can it be maintained that Pralvi iti 
establishes connection of desire with the Self by indnction, as it were, 
through its mere proximity to it ; as this would apply equally to all the 
Selves at the same time (V. 2-9). Furthermore, the above arginiK'iits 
might have lost their force or relevancy, were there positive proof of the 
existence of God ; but there is no such proof. For, proof is of three kinds, 
vk., Perception, Inference and Testimony. Now, God certainly is not 
an object of perception. Neither can He be known by Infernice ; beeanse 
there is no general jiroposition (VyApsti) whereby to infer the existence of 
God, inasmuch as, Prakrit! alone being the cause of the world, th(‘ law of 
causation is of no avail here. And the testimony of the Yeda speaks of 
Prakrit! as being the origin of the world, and hence does not prove the 
existence of God (V. 10-12). 

Thus the Samkhyas maintain that it cannot be proved by evidence 
that an eternal, self-caused God exists; that tlie ordinary rneaiis of 
proof, Perception, Inference and Testimony, fail to reach Him ; and 
that there is no other means of correct knowledge on our plane ctf 
the Universe. And wlien, therefore, Kapila thus declares that the 
various objective argnnients for the establishment of theism, rjT., the 
ontological, the cosmological, the teleological, and the moral, cannot stand, 
and pronounces the verdict of ‘ non-proven ’ in regard to the existence of 
God, he takes up the riglit philosophical attitude, and there is alisolutely no 
justification for branding his doctrine as atheistical merely on this score.* 
“ The notion that the existence of God is susceptible of dialectic demons- 
tration has been surrendered, in later times,” as Mr. Fitz-Edwanl Hall 
remarks, “by most Christian tlioologians of any credit: it now being, ^uijre 
ordinarily, maintained tluit our conviction of deity, on grounds apart 
from revelation, reposes solely on original consciousness, antecedent to 
all proof.” 

Thus the SfnTikhya is NtV-jfsmra, but not It is not 

atheistical, because it does not deny the existence of 
God. It is Isir-lhoara^lit. god-less, as it explains all 
and every fact of experience without reference to, 
and without invoking the intervention of, a divine agency. Those who 
imagine that, in the Samkhya, there is a denial of God, obviously fail to 
recognize the distinction between the two words, Ndstika and Nir-lkvara. 
They, further, fail to bear in mind that the Sanskrit Ihara and the English 
God are not synonymous terms. For, the opposite of Nastika is Astika 
(believer), one who believes in the existence of God, the authority of- the 


Nir-isvara and NS.s- 
tika are not convertible 
terms. 
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Veda, iinraortality, and so forth. . Accordingly, the Hindu Dars^anas have 
been classified as being either ^‘Astika^] ov Ndstika,'' and the '^Nir-Uvara'' 
Samkhya has been always regarded as falling under the former category. 


Daltonganj ; 

The 15th Fehruanj, 1915, N. SINHA. 
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FOREWORD. 


We have adopted for our text of the S^rpkhya Philosophy, the 
celebrated Sdinhhya-PmvaGhand-SiUmm with the Vritti of Aniruddha and- 
the Bhdsya of Wijhana-Bhiksu thereoii, . The SaTrikTiya-PravaGhana- 
SiUvam is divided into six books, and is, on this account, sometimes 
alluded to as the Sad-Adhydyi, f^astra of Six Books. These books have 
been significantly described as Vimya-Adhydya, the Book of Topics, 
Pradhdna-Kdnja-Adhydya, the Book of Evolutions of Pmdlidna or the 
Prime Cause, Vairdgya-Adhydya, the Book of Dispassion, Akhydyikd- 
the Book of Phbles, Para-Paksa-Niigaya-Adhydyay the Book of 
Demolition of Counter-Theories, and Vipsd-or Tmitra-Adhydya, the Book 
of Recapitulation of Teachings, respectively. 

By the help of the Vritti readers will be able to form a fair and 
accurate general acquaintance with the principal doctrines of Kapila, 
the Founder of the School, and the Bhdsya will enable them to traverse . 
the whole field of Hindu philosophical speculation, and thereby to acquire 
a deeper and wider knowledge of the S^rnkbya Philosophy in itself and 
in its relation to all other systems of thought. Referring to the Bhdsya 
of VijiUna-Bhiksu, Dr. Garbe observes that “ the Samkhya-Pravachana- 
Bhasya is after all the one and only work which instructs us concerning 
many particulars of the doctrines of what is in my estimation the most 

significant system of philosophy that India has produced. 

The Samkhya holds a unique ifiace in the history of Hindu thought, 
and is in many ways remarkable for the depth and subtlety of its criti- 
cism of human experience, besides possessing a peculiar terminology of its 
own. For these reasons it is desirable to start with an ontline knowledge 
of the scheme of the work and a thorough understanding of its nomencla- 
ture. We have, therefore, thought it proper to preface the Smhhya. 
PravaoUm-SMraTn with the very short tretttise differently known «s 







Kdpila-Sutram and Tattm-Samdsa or Oompendium of Principles, to ser%^o 
the aforesaid purpose. 

The Samldiya has been very widely read and discussed all over 
the civilised world, and most- divergent views have been propounded 
with regard to some of its cardinal doctrines. We propose to consider 
them and all other important matters in this connection in our Introduc- 
tion. May success attend our enterprise. 

Bihar, District Patna ; 

The 22nd May, 1912. TRANSLATOR. 



KAPILA-SUTRAM 

(TATTVA-SAMlSA) 

WITH 

NARENDRA’S COMMENTARY. 

COMMENTATOR’S INTRODUCTION. 

Aum 

Salutation to the Supreme Self. 

I compose this Commentary on the Aphorisms of ICapila, after 
making obeisance to Him, the Lord of infinite bliss, Whom the mind 
of thoughtful men reaches by thinking in deep meditation, as well as to 
Eapila, that Seer of ancient fame. 

Now, verily, in this world, all beings, endowed with life, desire, 
“ May there be no pain, may there be pleasure for me,” and, thus, 
production of pleasure and avoidance of pain are the two things always 
desired by them. For there can be no feeling of pleasure without the 
disappearance of pain, inasmuch as, possessing contradictory properties 
as they do, they, like darkness and light, cannot exist at one and the 
same time. If pain had no existence in the Samsara, stream of trans- 
migration, — the world-process — then nobody would care to find out the 
means of its removal. But if it does exist there, care must be taken 
in respect of the remedy of the threefold afflictions ; for, it is the cessation 
of the threefold afflictions that is the supreme object of desire. 

Knowledge derived from the ^fistra is the only means for that, 
and there is no other such means, because knowledge imparted in the 
Sfistra desired to be composed, ue., Kapila-Sutram, is the cause of 
discrimination, — so concluded in his mind Achfirya Panchafflkha of great 
powers. He went through the vast field of Vedic literature according 
to the rules of study, such as “ The Vedas should be studied,” etc., and 
gathered- that the Self had to be discriminated from Prakpiti or the First 
Cause, such discrimination being capable of yielding the final result, 
{{.e., Release). Accordingly he approached the great Seer Kapila who, 
in his intrinsic form, was N^r&yapa Himself. 
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Thereupon Kapila, whose mind lias been purified by the consi- 
deration of the Real and the Unreal, with a view to <Ieiiionstralc the 
Avoidable, (i. e., pain), through the removal of false knowledge, by means 
of this collection of twenty-two aphorisms, briefly i^roposes the beginning 
of the 6astra, for the illumination of the disciiDle. 



The Sainkhya (-Pravachana-Sutram), consisting of six books, of 
which the first aphorism is, Final cessation of the threefold pain is the 
supreme object of desire, appears, it is said, to be a repetition or 
reproduction of what is taught in this ^astra, inasmuch as brevity in 
speech should be the characteristic of Kapila who is spoken of in the 
Veda andHvho was master of meditation. Thus there is the &uti : 

i 

( Who at first nourishes the Seer Kapila, when brought fortli, with 
knowledge, and also looks upon hirn as he is brought forth.) 

This is true ; for, their subject-matter being the same, the present 
one was taught as an elementary course, while the object of both the 
^astras is the ascertainment of the Principle of the Self. 

Kapila’s system is called the S&gikhya, because the word Samkhya 
conveys a technical or singular sense derived from its etymology. Thus 
there is the authority of the Mahiibharata (f^anti Parvan) : 

arf€% tg- ^ I 

^ Sr^ScTTt 11 

[They are called Samkhyas, because they cause illumination (of the 
nature of the Self;, and declare Prakriti or the First Cause and the 
twenty-four Principles]. 


What, then, is that Sitstra ? 

uuru: II ? II 

^ Atha., now, denotes undertaking and refers to tlie subject-matter 
wa: Atab, therefore, gives the reason why cultivation of knowledge is required 
Ufl lattve, of truths, principles, wra: Salnftsah, coUeotion, compendhtm. 

1. Now, therefore, a Compendium of Principles (is 
wanted),—!. 

^‘Atha signifies a good omen, en(iuiry, inception of an act 
sequence, undertaking, promise, substitution, etc.” Although so manv 
different meauings of the word, Atha, are observed, yet it is here taken 
mthe sense of an undertaking, the other senses being inappropriate, 
t may be lightly urged tliat, at the commencement of a book, the 
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observance of a good omen is indispensable, as, without the observance 
of a good omen, the completion of the book cannot be expected. But we 
believe that the sense of a good omen is obtained here from the mere 
recital of the word, Atha, which drives away all possible hindrances. 
Hence there is no violation of the practice of the polite. Atha, therefore, 
denotes undertaking. The word, Atah, conveys the sense of cause or 
reason. The meaning is, because the fruit of action does not endure, as 
declared by the following and other Srutis : 

(As here the world conquered by action wears away, so there also the 
world conquered by virtue wears away.) 

The word, tattva, bears the sense of reality as demonstrated in the 
Veda. Sam^sah means throwing in together or collection, i.e., com- 
pendium or abridgment. Tattve (locative) samasah has been used for 
tattavasya (genitive) sain isah, a short account of the Principles. The ex- 
pression, “ should be understood,” is the complement of the aphorism. — 1. 

In order to throw light on those Principles, the author lays down the 
aphorism : 


srfiwq': U \ II 


erjpitR lCatliayS,ini, declare, describe, Astau, eight. Prakritayab, 

Prakritis, natures, roots, radicals, originals, evolvents, first causes. 

2. (I) describe or declare (the Prakritis). (There are) 

eight Prakritis. — 2. 

There is a stop after Kathayami. The meaning is that the author is 
declaring the Prakritis one by one. What is the designate of the word, 
Prakriti ? What, again, are the kinds of Prakriti ? And how many (are 
the Prakritis) ? Prakriti (derived from pra-kri-kti, in the sense that) it 
multiplies, modifies, procreates, means procreatrix, that which brings 
forth. It is two-fold : pure and mixed. Pure Prakriti is one, being the 
state of equilibrium, or neutral state, of Sattva, Rajas,, and Tamas, the 
sentient, mutative, and conservative Principles, or the Principles of 
Illumination, Evolution, and Involution; it is Unmanifest, Principal, In- 
sentient, and the Cause of the World. By means of their unequilibrated, 
disengaged, or perturbed states (arise) the Principles of Mahat, Ahamkira, 
and the five Tan-matras, (collectively) called Prakriti-vikriti or mother- 
principles as well as products or transformations. The mixed ^ Prakritis, 
therefore, are seven. These are the eight Prakritis. Of. 
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(Mahat springs from Prakriti ; from Maliat, Aliamkara ; from Aliani- 
kara, tlie five Tan-m4tras.) — (Sainkliya-Pravacliaiia-Siltrani L 01). 

Wliat is the nature of Maliat ? It is a species of Budcllii or Under- 
standing. Ahamkara, on the other hand, is the Principle underlying 
such conduct as “ I do.” The five Tan-matras also are the five species of 
sound, touch, form or colour, taste or flavour, and smell. 

But how can there be production from an insentient cause? For 
no production can take place in the absence of a sentient agent, as, for 
example, the water-pot will not be produced where there is no sentient 
agent at work. This may be rightly contended, except that productive 
power is observed in insentient things also, as, e. p., even insentient milk 
causes the growth of the baby. In like manner, insentient cow-dung, 
etc., give birth to insects. Similarly. If it is rejoined that, in the case 
of milk and cow-dung, the power of production comes from the sentient 
principle presiding over the bodies of the mother and the cow, wo reply 

that this IS not well said. How can the perception of sentiency in the 
bodies of the cow and the mother be continued as the perception of 
sentiency in the milk and cow-dung expurgated by them ? At no time is 
sentiency perceived in them as they are being ejected. Or, it may be 
understood m this way that as the loadstone, which is unconnected with 
sentiency, is found to possess the power of causing vibration of particles 
in other bodies by means of its mere proximity to them, so do sentient 
eflects everywhere follow from insentient causes.— 2. 

After declaring Prakriti, the author lays down the following aphor- 
ism, with the object of reciting the Transformations : 

^ fkwim II B n 

3. Transformatioa is numerically sixteen only. — 3 

tint U™ “ “"“ber. The word, t«, is used to show 

V are the five elements, 

nledl t ’ “f Action, looali; 

named as the voice, hand, leg, anns, and organ of generation; the five 

neigies oi J^acrfties of Perception, located in the ear, skin, eye tongue ' 
and nose ; and Manas Intellcpf t i i 1 1 -n k ’ 

into the prodnetion o he wa i not a d k rf 
1 . • n -rr. and the like, as material causes be 

chai-acterised as Transformations only, when, like the five Tan-mStas, 


ri'rrFl-MMlSi 3, 4, 


tliey embrace the nature of both Prahriti and ViHra ? This objection 
cannot be allowed, as, in that case, the result would be infinite regression 
in this way that curd is the tranformatioii of milk, cream is the trans- 
formation of curd, bad smell is the transformation of cream, and so on. 
Moreover, the objects, water-pot, cloth, etc,, are not different from Earth, 
etc., as is found in the !§ruti : 

(Transformation, such as a pot, a plate, a cup, etc., is a name, the 
creation of speech, while, in reality, it is nothing but clay). — Chh. Up., VI. 
i. 4. Hereby it is understood that water-pot, milk, sprout, etc., are not 
different objects from earth, animal, seed, etc., since perceptual cognition 
arises in the same form in both the oases. — 3. 


Motion in a chariot and the like, which are insentient, arises from 
their conjunction with horses. In like manner, the perception of sentiency 
ill objects is everywhere due to their relation to a sentient object. Intend- 
ing to teach this, the author says : 

3?^; H 8 II 

5 ^: Purusal. 1 , Person, Spirit, Self, In-dweller. 

4, (There is one) in-dwelling Self (in every object" 
appearing as sentient). — 4. 

He ivho lies (siete) within the body, like one within a room (puri), 
is Purnsa, by conjunction with whom everything- appears to possess 
sentienc 3 \ He is the Eiijoyer, stainless, eternal, and unproductive. So 
say the flratis, e. g. : — 

t^r ^ ^ ^ I II 

(The Purusa, of the measure of the thumb, ‘ smokeless ’ like light, 
the Lord of the past and the future ; He is the very same to-day and will 
remain so the next day ; this is that)— -Katha Upanisat, II. iv. 13. 





[(He) produces no sound, gives no touch, possesses no form, and is- 
immutable.3 ' 

Now, here the question may he raised whether there is only one 
Purusa, or whether there are niany Purusas. Let us see how the two 
theories stand. 
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Objection to tlie first tlieory ; — It is not tenable, as, there being unity 
of the Pnrusa, on tlie death of one, all would die, and so on, and that 
thereby creation would suddenly vanish out of existence. 

Answer : — Still there may be unity of the Purusa since ho is capable 
of manifold divisions, according to variety of upddhis or external limita- 
tions, like (portions of) space confined within a water-pot and a temple 
and known as Ghata (water-pot)-Akatla (space) and Matha (temple)-Aka!^a. 

Objection : — Even if the accidental manifoldness of the Purusa be 
conceded, it would still entail the disappearance of the world (Saipsfira) 
in course of time, as, the Sruti teaches, Release is attained on the destruc- 
tion of the upadhi by knowledge of truth. For, a thing which is not 
capable of growth, cannot be lasting, in the same way, for example, as 
immeasurable masses of wealth, belonging to a charitable person, will be 
spent up in no time, if there be no fresh source of income. 

Answer : — This is not a sound objection. The body of the son, 
produced from the mother and the father, being made up of parts of their 
bodies, what is there to prevent, in the son, etc., the inflow of the parts 
of the Purusas seated within the parental bodies as well as of the part 
of their Vfisanfi or the tendency of their nature ? For, living beings do 
not spring into existence as not embodying parts of the bodies of their 
parents. Consequently, sentiency of the same kind as exists in the 
causes, is perceived in the effects, as, for example, pieces of cloth are 
perceived to be red or yellow, because the threads which are their 
material causes, have conjunction with red- or yellow colour. In the 
Mah^ibh^rata we find : — 

(And a part of Kali, 0 king, was born on earth as Duryodhana.) — 
Also in the Veda : 

(Verily the Self is born as the son). 

Thus the one unborn Purusa becomes multiplied to infinity as 
emanations from successive parents. Amongst them, some undergo 
transmigration^ and some are released. 

Objection: Such a view cannot find favour with those who know 
the traditions of the School, as it is in contradiction with the S^mkhya 
conception of the Purusa as undergoing no transformation at all. 

Hence the second theory should be accepted, namely, that there are 
many Purusas, there being diversity of pleasures, pains, births, deaths, etc., 
as well as variety of virtuous lives such as Varna, castes, Ah-ama, stages 
Qf life, etc. It cannof be said that in this theory also there will be an 


TATTVA-8AMISA, 4, 5. 7 

end of the world, since such a conclusion is contravened by the infinity 
and eternality of the Burusa. 

These are the twenty-five principles maintained by the Sainkhya 
teachers. 

Now, wliy should not the Purusa, it may be asked, have a beginning 
or birth? We reply that the Purusa is unborn, because, there being 
the Vasaufi or tendency towards transmigration, the beginning of which 
is not known, the Vedas had no occasion to believe in repeated births 
and deaths of the Purusa, as repeated windings and turnings are required 
in the case of the clock and the potter’s wheel. For, 'there, is the 
Sruti : 

^ cr^^rr^cr mm j srarr- 

mmi sT^nrr^^ iqr?i?rr5f a:wr 

(The whole year is verily the Lord of Beings. It consists of two 
Paths, the southern and the northern. Those who worship by means 
of sacrifices and benevolent deeds, surely ascend to the World of the Moon. 
It is they that return into transniigratory existence. So the Risis, 
desirous of progeny, take to the Southern Path. This is Bhuh, this is 
Rayi, this is the Path of the Pitris. Again, by the Northern Path, by 
penance, by continence, by faith, by reason, one should search for know- 
ledge. For these they are born.) — 4. 

After declaring the twenty-five Principles, the author now analyses 
the subsidiary states : 

%5PPi5;ii 'i n 

Traiguijyam, tri-qualified-ness. 

5. Prakriti kas three modes, manifestations, or states. 

“- 5 . 

Traigunyain means the essential form, essence, or (unmanifested) 
existence, of the three Gunas, inodes or states, namely, Sattva, Rajas, and 
Tamas. Herefrom it is learnt that Traigunyam or Prakriti is Pradhanam, 
i. e., the Principal or Primary (as distinguished from the Gunas which 
are, as their name probably implies, Secondary or Subsidiary), and is the 
existence of Sattva, Rajas, and Tamas in their intrinsic or essential form 
and in equilibrium, apart froip the:state of their predoniinanoe over oqe 
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anotLer. If it be asked, wliat the reason for this interpretation is, ■\vo 
i-eply that it is so taught in the Veda. Thus : 

[The One Unborn (Purusa), for enjoyment, consorts with the One 
Unborn (Prakriti), liaving the colours of red, white, and black, tlic pro- 
creatrix of manifold progeny, like unto herself. The other Unborn deserts 
her, after she is enjoyed.] — Sveta s^vnitara Upanisat, IV. 5. 

Tlicre is connection of the unattached, sentient Purusa with tliese 
modes, or subsidiary states, inherent in their material cause (Prakriti), 
and this connection takes place through mere proximity, as in the case 
of a lamp and darkness. 

Ohjetition : — But how can connection of states or modes, be possible 
in the case of the material cause of the world, which contains no parts ? 
In the world, blue and other attributes are observed in the lotus and tlia 
like, which are made up of parts. But nowhere is found connection of 
attributes in things which contain no parts. 

Answer : — This is true. But we may point out that super-ordinary 
things, made known by the Vedas, do not possess merely the same power 
as do ordinary things, since objects, proved in the Vedas, are capable of 
everything. Or, we may say, if white and other attributes may be 
admitted in the case of part-less, popular entities, namely, ultimate atoms, 
then the anomaly in the case of the all-powerfd (material) cause of the 
world is really an adornment — 5. 


Saheharab, production, appearance, Prati-sancharafi, destruc- 

tion, disappearance. 

6. Entities spring from tlie eiglit Prakritis, and 
disappear into them. — 6. 

The meaning of the word, Sahcliara, is production, and of the word, 
Prati-sahehara, dissolution. It is learnt from the Vedas that production 
is from the eight Prakritis, and that dissolution is into them. How? 
Because, as, in the Veda itself : — 

i 
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from Prakrit], Mali at ; from Makat, Aliamkara; and from Ahamkara, 
tlie five Tan-matras are produced, so tke five Tan-matras are dissolved 
into Ahamkara, Aliamfotra into Maliat, and Maliat into Prakriti. Asa 
tortoise sometimes extends and sometimes withdraws its limbs, and, 
similarly, as a spider itself spins out and withdraws its thread, in like 
manner the Prakritis also work in the order of evolution and involu- 
tion. — 6. 

Since these Predicables of the Samkhya System possess the character- 
istics of pleasure and pain, the author now describes the nature of 
Pleasure and Pain : 

II vs H 

Adhi-atmam, adhyatma, springing from the embodiment of the 
self, Adlii-bhutain, adhibhfita, caused by elemental creation. Adhi- 

daivam, adhidaiva, caused by celestial beings, super-human agencies 

7. Pain is threefold : adhyatma, aclhibhiita, and 
adhidaiva. — 7. 

In the world of living entities, none is known to be free from the 
three-fold suffering. Why? Because they are subject to three kinds of 
pain. What, then, are those three kinds of pain ? To this it is replied. 

Adhyatmam means that (pain) which is adhi, relative, 
dtmani, to (the embodied state of) the self. It is twofold : bodily and 
mental. Bodily •(pain) is occasioned by disorders of wind , bile, and 
pblegm witliin the physical organism. Mental (pain) is occasioned by 
desire, anger, lust, bewilderment, fear, sadness, envy, and non-attainment 
of the object of desire. All this should be regarded as adhyatma pain, 
because they are produced from within, i^that is, from the person himself). 
Adliibhiitam is that (pain) which is adhi, relative, bMtam, to the elements, 
that is, occasioned by men, beasts, birds, reptiles, and immovable things. 
Adhidaivam is that (pain) which is %dlii, relative, daivam, to celestial 
agencies, that is, occasioned by the influence of planetary powers, Vin^yaka, 
Yakaa, Raksasa, and the like. 

The import of the aphorism is that Prakriti, the Prakriti-and- 
Vikaras, and the Vikaras (mentioned above) have identity of nature 
with these threefold pains. 

There are many easy means of exterminating them. Thus, for the 
cure of bodily pain, such an easy means as arborial elixir has been 
prescribed by tbe physicians. To counteract the torments of the mind, 
there are such pleasant and easily applicable remedies as a splendid 
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palace, womaiij excellent dislies, ornaments, and so fortli. In like manner, 
for til e prevention of elemental pain, thorongli mastery of polity or tlie 
science and art of civic life, is the means. Similarly, again, for the 
removal of adhidaiva pain, use of jewels and incantations is the means. 

iOhjeation : — When pain is remediable by these quite ordinary 
means, where, tlien, is the necessity for this Sastra which purports to 
teach discrimination of the Piirusa from Prakriti as the means for the 
termination of pain?) 

.A??siner -There are no donbt all these means, but still, it should 
be observed, absolute or permanent cessation of pains is not possible 
by them, there still remaining the possibility of the re-appearance of 
those pains, time after time. — 7. 

Being desirous of pointing out the general characteristic of Buddhi 
or understanding, the author frames the aphorism : 

n =: u 

Pancha, five. Abhi-buddhayah, cognitive faculties or powers. 

8. The Cognitive Powers are five — 8. 

Abhibuddhayah means that by which objects are known. How 
many are they ? Five. Which, again, are they ? The three inner 
senses, the power of perception, and the power of action. Buddhi, 
Ahaink^ra, and Manas are the inner senses. Adhyavasaya, certainty, 
is the characteristic of Buddhi, Understanding (another word for Maliat) ; 
Abhimana, undue application of the Self (e. y., to think that the Self 
. is the agent in all acts, which, however, is not a fact), or Self-assumption, 
is of Ahanikara, Egoity ; and Samkalpa, ideation (or conception), and 
Vikalpa, imagination, are of Manas, Intellect. The Powers of Perception 
are, according to the differences of the acts of seeing, etc., respectively 
(localised in) the eye, ear, nose, tongue, and skin. Their suh-divisiona 
are five. The Powers of Action, again, are, as, according to the differences 
of the acts of speaking, etc., respectively (localised in) the vocal organ, 
hand, leg, anus, and the organ of generation, five in number. Taking 
them all together, with their sub-divisions, we find, Karana, sense or the 
instrument of knowledge, is of thirteen kinds. Hence, in this world, 
consisting of births and deaths in continuous succession the beginning 
of which is enveloped in darkness, every object being knowahle, these 
Powers of Knowledge are maintainable. 

Some are, however, of opinion that, amongst the inner senses, Manas 
is not a sense or power or faculty of knowing. But this is not a sound 
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opinion, because, as in the case of a ball of iron, tbe (external) senses are 
found to have, with regard to their respective objects, identity of nature 
with Manas, the ruler of all the senses. The sense-ness of Sridd/i-i and 
Aliamlvfira is hereby explained, inasmuch as there is such perceptual 
knowledge as “ I shall go,” “ I am happy,” etc. For, there could not be 
such i^erceptual knowledge, did not Buddhi, etc., possess the characteristic 
of senses. 

Objection But, in your theory, even when you admit the (co-) 
extensiveness of all the predicables, diversity of Buddhi, etc., according 
to diversity of Purusa, is not justilied. Why ? Because there is cer- 
tainty of their (ultimate) unity or homogeneity. 

Mnsiac?’ True, but your objection is futile. For, we admit 
(diverse) Buddhi, etc., as undergoing change or transformation (at every 
moment), and taking their origin and form from the (peculiar) V^sana or 
tendency (of each individual embodied Self). By reason of this Vasan^ 
or tendency the senses attend to, or turn away from, particular objects. — 8.^ 

(An objection is apprehended :) This may be the case. But whence 
is this invention of Vdsana ? With this apprehension, the author says : 

<7^ II 5. II 

Pahcha, five. Karma-yonayali, action-horns, the products of action, 
the functions of Buddhi, Understanding or Consciousness. 

9. Tlie products of action are five — 9. 

Karmayonayah means things of which karma, action, alone is yoni, 
the source or origin, that is, modifications of the understanding or states 
of consciousness. Thus, the products of action which, distinguished as 
painful and non-painful, are responsible for the experience (bhogaj of 
pleasure and pain by living beings, are used as being five in number. 
Thus, in consequence of the painful modification, the living being suffers 
pain, being scorched with the fire of Samsara or transmigration, and, 
similarly, by means of the non-painful modification, enjoys pleasure, 
possessing developed discriminative knowledge, and being desirous of 
Release and filled with the greatest bliss. What are those functions? 
It is said, (they are) Pramana, Proof, "Viparyaya, Fallacy, Vikalpa, Fancy, 
Nidra, Sleep, and Smriti, Recollection. Viju^na-Bhiksu has elaborately j 
explained this point in his Commentary on the S^mkhya Aphorisms in 
Six Chapters. We refrain from doing the same here for the sake of 
brevity. — 9. 
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Now the author shows the formal differences of one of the elements : 

gpTW; II ? o II 

Pancha, five, Vayavah, airs. v 

10. The Airs are five — 10. 

These Airs should he known to he five, seeing that living beings, 
undergoing production and destruction, possess a variety of (physiological) 
functions of Air, namely Prana, Apana, Samana, Ud^na, and Vyana. | 

Where are these different functions of Air located ? The function operat- ] 

ing in the mouth, nose, etc., belongs to. Prana; the function operating 
in the back, anus, the organ of generation, etc., belongs to Ap4iia ; the 
function operating in the heart, navel, and all the joints, belong to Udana : 
the function operating in the skin, etc., belongs to Vy^na. 

Objection:— But Vayu, Air, also maybe regarded as causing ail 
living beings to move or to shine, being itself sentient, moving, and the 
performer of vital activities in all bodies. Why, tlien, do you imagine 
a sentient Purusa different from it ? 

Answer Quite so, but there is nothing to be disputed here, be- 
cause we learn from the Veda that there is a Purusa different from Pr4na, * 
etc. Thus there is the flruti ; 

(This Purusa is unattached, and so forth.) 

Or, were Prana itself the sentient Principle, then, in the case of 
a person in dreamless sleep, whose Prana does not at that time leave 
him, water-pot, cloth, and other objects would be perceived by him, in 
that state, in the same way as perceptual knowledge arises in him in the 
waking state, because in dreamless sleep Prana exists all the same. But 
no such cognition takes place in dreamless sleep, as the senses then cease 
to fie active. The matter should be regarded in this light that, as the 
owner of a house goes out, with his whole family, employing a gate-man 
to guard the door, so does the Purusa, (in dreamless sleep), rest in bliss, ■] 
emplojdug Prana alone to protect the body.— -10. 


. After stating Sattva and the other Gunas of Prakriti, the author 
now ascertains the essences of action : 

II II 

n Pancha, five, Karma4tmanab, essences of action. 

11. Tlie essences of action are five. — 11. 


TATTVA-SAMlSA, 11, 12. 
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Kannl,tm4 means afcma, tlie discriminator, that is, determinant, 
karmanam, of actions. Herefrom it should be learnt that the determi- 
nants or essences of actions are five, of which the causes are Yama, 
Abhjnisa, Vairagya, Samadhi, and Praj mi,. These, being developed, 
enable all acts to be performed. The proof, on this point, is furnished 
by: 

[Action does not belong to him (Purusa), etc,] 

They are described, one by one : Yama, Pestraint, is the designation 
of harmless-ness, truthfulness, non-stealing, continence, not to enter 
into family life or unworldliness, etc. Abhyasa, Habituation, denotes 
attention to pure thoughts, deeds, and objects, for a long time, without 
intermission. Vairagya, Disioassion, is absence of desire for enjoyment 
here and hereafter. Sam^dhi, Concentration or Meditation, consists in 
one-pointed-ness of Manas. Prajha, True Knowledge, means knowledge 
of Prahriti and Purusa as different things. This has been explained 
by Vyasa Deva in the Aphorisms of Patanjali. — 11. 


Now, in the next aphorism, the author teaches the mutual distinc- 
tions of the five kinds of A-vidya or False Knowledge : 

q^f II u 


: Pancha-parvah, five-knotted. : A-vidyfi,h, false knowledges. 

12. False Knowledge has live knots. — 12. 





Here parva means a knot.. Kinds of False Knowledge which is 
knotty, are five. As, in consequence of the hardness of the knot in a 
string, a man cannot easily free himself from it, so also in consequence 
of the surpassing hardness of the knot of Samstira or transmigration. 

How many are they? A-vidya, ignorance, Asmitd, the sense of 
‘‘ I am,” i.e., egoity, PAga, attraction, Dvesa, aversion, and Abhinivefla, 
clinging-to, idle terror, or love of life, respectively called Tamas, obscuri- 
ty, Moha, infatuation, Mahamoha, great infatuation, T^mislra, darkness, 
Andha-tamiulra, blinding darkness, will be five in number.** It is A-vidyfi 
to call things eternal, pure, and pleasant, which are, in reality, perish- 
able, impure, and painful. Its form or function is as, e.g,, ‘*I am surely 
a , Bralimana,” the conceit being due to the identification of the Self 
with the Not-Self (or cognition of the Not-Self as the Self). Asmita is 
of the form of Abhimana (q.v.). “ Wealth is dearer to 'me ” — such a state 

of mind is- of the form of Paga. “It js not desirable, being perishable”--- 
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such a state of mind is of the form of Dvesa. Abhiiiivei^a is the state 
of mind having the form of, that is, leading into, births and deaths.^ 

There are eight varieties of Tanias and Moha ; ten varieties of 
Maha-moha; and thirty-six varieties of the other two. The same has 
been declared in the Karika (Verse 48) : 

(The division of Tamas is eightfold ; so it is also of Moha ; Maha- 
moha is tenfold ; Tamii^ra is eighteenfold ; the same is Andha-Taniii^ra.) 


Thus declaring the five divisions of the opposite of Triie Iviiow- 
ledge, the author describes the twenty-eight varieties (of Incapacity) ; 

^srfihrT'^TSJd^: \\w\ 

^gtf^aiT^ Astavirnsati-dha, twenty-eightfold, Asaktihj feebleness, 

incapacity, disability, - 

1.3. Incapacity is twenty-eightfold. — 13. 

Here the sufifix, dha, is employed in the sense of variety. 
Hence it should be known that incapacity has twenty-eight varieties, 
inasmuch as it is diversified in form on account of A-vidya. What are 
those varieties? It is said: Owing to the dead-ness or depravity of 
the senses or powers of perception and action, there exist eleven varieties 
of incapacity belonging to the eleven senses, namely, deafness, paralj’^sis, 
blindness, loss of taste, loss of smell, dumbness, inactivity of the hand, 
lameness, constipation, impotence, and insanity, respectively belonging 
to the ear, skin, eye, tongue, nose, voice, hand, leg, anus, organ of 
generation, and Manas. Similarly, there are seventeen more varieties 
constituted by the opposities of Tusris and Siddhis. By their addition, 
these are the twenty-eight A-siddhis or imperfections (or inversions of 
Siddhis). Although the senses are the seats of these imperfections, still 
Vritti or state of consciousness is included in Buddhi, Understanding 
or Consciousness and nowhere else, since there is no room for a state of 
consciousness in any other place except where Buddhi is the material 
cause.— 13. 


The author now enumerates Tustis : 

qw 3%: u w 

Navadha, ninefold, Tustih, acquiescence, complacency. 

14. Complacency is ninefold, — 14, 


TATfVA-SAiaSA, 14, lA 


It, TuBti, is ^primarily) twofold; Adliyatmika, iniernal, and Bahya, 
external. The internal divisions are four, designated by' reference to 
Prakriti, Upadana, means or materials, Kala, time, and Bhagya, luck. 
Immediate intnition of the difference of Purusa from Prakriti is really 
a species of Transformation, and is the work of Prakriti jtself, while 
I (Piirusa) am perfect ; what is the use of contemplation, and the like ? 
—the Tusti which the disciple derives from so thinking, (is of the first 
kind). Tt is called Ambhas. For, Viveka, discriminative knowledge, 
does not result from Prakriti alone. The same Tusti is found in retire- 
ment; there is no use of contemplation, and the like,— the Tusti which 
lies in such instructions, is designated by Upadfina. It is called Salila. 
Retirement will take place, by means of meditation, after waiting for 
a long time, — the Tusti wliich lies in such instructions, is designated 
by Time. It is called Megha. Nirvikalpa Samadhi, meditation without 
discreet consciousness, will resiiU by the force of luck alone, — the Tusti 
which lies in tliis, is designed bj?’ Luck. Tt is called Vristi. 

Five external complacencies are produced or arise for him who 
unduly applies the characteristic of the Self to Prakriti, Maliat, Ahamkara, 
Tan-mlitras, and the gross Elements. These complacencies, consequent 
on the disappearance, dissolution, or dispersal of objects which entail 
acquisition, preservation, waste, enjoyment, and injurionsness, are res- 
pectively known by the names of Pfira, vSupava, PHra-para, An-uttama- 
ambhas, and Uttama-amhhas. Whatever people will become delighted by 
obtaining external complacency, would not he knowers of Principles ; for, 
e.g., acquisition of wealth can be effected only wdth the greatest trouble, 
and also there is no knowledge of Principles in it. So it has been said : 

f ^ ^ II 

(There is trouble in the acquisition of wealth, and the same also in its 
preservation. There is pain in attachment to it, and also in its expenditure. 
Similarly, again, in the case of injurionsness or killing.) — Mah^bh^rata. 

By the aggregation of these, complacency is said to be nine- 
fold— 14. 

The author now lays down an aphorism, enumerating the minor 
divisions of the uninverted Siddliis alluded to above (vide Aphorism 13) : 

n n 

Asta-dha, eightfold, Siddhih, perfection. 

15. Perfection is eightfold. — 15. 


3 
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What, again, are those eight sorts of perfection ? Accordingly they 
are being specilically ascertained: 

It is divided into two sorts: three priraaiy ones and five secondaiy 
ones. Idle three primary ones are those named Pramoda, hilarious; 
Miidita, delighted ; and Modamana, joyful. Study, oral knowledge, reason- 
ing, intercourse of friends, and charity are the secondary perfections. 
Thus, knowledge that is produced, after causing the disappearance of 
Adhidaiva pain, is Pramodai Siddhi; knowledge that is produced, after 
causing the removal of Adhibhuta pain, by means of service, etc., is 
Mudit4 Siddhi ; knowledge that is born, immediately after the prevention 
of AdhyA,tma pain, is Modamana Siddhi. 

To receive instruction regarding knowledge of the Self, from a com- 
petent teacher, with due rites and ceremonies, constitutes study. That 
which is established by study, is oral or verbal knowledge. Reasoning is 
that perfection which consists in reasoning about the Principles, under 
the influence of previous practice, instinct, without instruction from a 
teacher. Intereourse of friends is where pleasure is obtained by the 
mere company of near and dear ones. The perfection in ckarity consists 
in donation, according to ordinances, by one whose mind is absolutely 
free from all sorts of impurity. — 15. 

Now the author distributes properties or characteristics amongst the 
twenty-five Principles. 

II H II 

Dasa, ten. MfiUka-arth41.i, radical or root objects. 

16. The root objects are tea. — 16. 

Herefrom these, mulikah, root, arthA,h, objects (of percex:)tion), should 
be known to be ten. (Why are they called root objects ?) Because objects 
reside, so far as may be in one or other predicable amongst these twenty- 
five Principles. What are they? Where do they reside ? All this will 
be stated. Unity, productiveness, and existence for the sake of another 
i. e., i^Purusa), have been declared with regard to Prakriti ; other- ness 
non-agent-ship, and diversity, with regard to Purusas ; and is-ness, union’, 
and separation, with regard to both. Occupation of space or existence in 
time (has been declared) with reference to gross and subtle bodies. Thus 
in the Bhoja-Vartika : ’ 


■ t r 
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(Principal existence, unity, productiveness, otlier-ness, existence for 
another, plurality, separation, union, finite existence, and non-agent-ship 
are remembered to be the ten root objects or primary qualities). — 16. 

After declaring the properties of the twenty-five Principles, the 
author now describes the manner of Creation. 

’^’^5 11 ij 

Anu-grahafi, talcing or putting together, composition accumulation, 
aggregation, Sargali, emanation, evolution, production, creation. 

17. Emanation is accumulation. — 17. 

Here tlie word, anu, has the sense of ‘ together with.’ Anugrabah 
means that wliicli takes together. Tt is springing into existence. And it 
has two varieties: one, of tlie form of Visanil or tendency or disposition, 
and the other, of the form of tlie subtile body. Both these forms are 
capable of being known, as they do not appear one without the other. 

For, there can be no subtile body in the absence of Vasaiia, nor does ’ ; 

Vasaiitl, exist in the absence of subtile body, as is the case with seed 

and shoot. _ ; 

Objeation : — But, since, in your theory, Buddhi, and the other ; s 

predicables are begiiiuingless, how can you hold the theory of emanation 
with a beginning ? 

Answer : — Quite so, but, in spite that they are beginningless, yet 
perforce, by the maxim of ripples and waves, it is hinted that emanation 
appears in the form of development and envelopment. — 17. 


Evolution of species is next elaborately ascertained : 

II II 

: Ohaturdasa-vidhab, of fourteen sorts, : Bhiita-sargab, elemental 
creation, evolution of beings. 

18. Evolution of beings is-of fourteen sorts. — 18. 

Herefrom the evolution of all entities should be known to be 
chaturdas^a-vidha, of fourteen specific kinds. For, all living beings 
come into existence, under the influence of Vasana or tendency, by the 
form of Svedaja, sweat-born ; Auda-ja, egg-horn ; Udbhid-ja, shoot-born; 
and Jarayii-ja, uterus-born, during the disengaged state of Sattva, Rajas, 
and Tamas. And this evolution has three minor divisions : celestial or 
superliumaii, human, and the grovelling. The first has eight varieties, the 
second, one, and the third, five. These varieties are declared : Brahma, 




Prajapatya, Aindra, G-audharva, Yaksa, Raksasa and Paif^aclui, tliesc are the 
eight varieties of superhuman evolution. Human evolution has ono 
variety only. Beasts, domestic animals, birds, reptiles, and innnoveablcs 
are the grovelling kinds. 

Objeetion : — But why is evolution of entities limited to fourteen 
kinds only, when vve observe evolution of such entities as a waler-p^ot, 
etc.? 

Answer ‘.--The objection cannot be allowed, because we do not know 
of any producible thing, like a water-pot, etc., which is diifcreut from the 
five gross elements. Similarly,, it should he understood in all other 
cases. — 18 . 

It is so ; forj without the knowledge of the predicables already men- 
tioned, cessation of bondage cannot take place, since bondage lias no 
beginning. Intending, therefore, to declare the nature of bondage, the 
author introduces the next aphorism : 

w H II 

: Tri-vidhafi, threefold, : Bandliafi bondage, 

19. Bondage is tlireefold. — 19. 

Here, what is precisely the nature of bondage ? Bondage is the 
fabrication of false knowledge, occasioned by upadlii or external condi- 
tion or adjunct, and is by no means real. Of how many kinds is it? 
(They are) Pr^kritika, Vaikarika, and Daksinaka. This threefold bondage 
should be known. They are, therefore, successively recited. Thus, 
the absorption into the Prakritis, of those, who devote themselves to 
Prakrit! by meditation, wrongly believing that tlie eight Prakritis are 
the ultimate or transcendental realities, constitutes Prakritika bondage. 
The absorption into the Vikaras or Transformations, of those who devote 
themselves to them, wrongly believing that sentieiioy exists in the 
Vikaras, e.g., the powers of perception and action, etc., constitute Vaikarika 
bondage. Those whose mind has been misled by transmigration, and wlio, 
knowing only the sacred performances intended for the Southern Path 
(vide Aphorism!}, think that the performance of Ativa-medha and other 
sacrifices is the supreme object of life, and thereby experience the fruits 
of action,— theirs is D^ksinaka bondage, for they uniformly follow the 
revolutions of births and deaths, like a wheel. So says the i^^ruti : 


kApila-sutram. 


TATTVA-^SAMASA, 19, 20, 21. 19 

(According to their action and enlightenment, migratory Selves, for 
the sake of einbodiinent, resort, some to V70mbs, and others to immoveable 

entities). — ICatha Upanisat, 11. V. 7. — 19. . 


Notwithstanding, therefore, that bondage has no beginning, exertion 
must still be made for its dissolntioii. So thinking, the author reads the 
aphorism: 

U Ro II 

raRra; Tri-vidbah, threefold. Moksah, release, liberation. 

20. Release is threefold. — 20. 

Now, threefold release of living beii^gs results by the exhaustion of 
virtue and vice. What, then, are these three kinds of release ? So it 
is said Krama-moksa, gradual release ; Vi-deha-kaivah^a, dis-euibodied 
singleness ; and Svarupa-pratibtlia, rest in one’s self. Where a man who is 
attached to the objects of the world, pursues also the investigation of the 
Principles, for him release will result in another birth. This is Krama- 
moksa. For, we may recall : 

(The wise come unto Me at the end of many births). — GiU, Vll, 19. 

Dis-embodied singleness implies the enjoyment of that bliss which 
is attained by a man wlio is dispassionate towards the objects of the 
world and who “ regiirds pleasure and pain in the same light,” as the 
Sruti says : 

[We drank the Soma (acid asolepias) juice, and we became immortal] 

Rest in one’s self means existence of one by one’s pure essential 
form, continued through the endless future time. For according to the 
^ruti : 

connection with the essence of Buddhi may again take place.— 20. 


The author now fully defines the characteristic of Pram^ria or Proof : 

II 51? II 

Tri-vidham, threefold. Jnmpt Pramanam, proof, 

21. Proof is threefold. — 21. 

* I. e., (Verily there can be no extinction of the pleasant and the bon-pleasant so 
long as there remains the body.)~0hh. Up. VIII. xU. I, 
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Therefore, after declaring these predicahlea, and desiring to briefl, 
recapitulate them, for showing that release is attainable through knowledgi 
of them, the author lays downs the aphorism : 

5T ii ii 

^ Etat, this. Sarayak, thoroughly, Juatva, knowing, w^m 

Krita-krityah, fulfilled, successful, wu Syat, will be. ^ Na, not.- ^ : Punaib 
again. Tri-vidhena, by threefold. Duhkhena, by pain. And 

bhhyate, made to feel, joined. 

22. By th-orouglily knowing this, man will be fulfilled, 
and will not have to suffer again from the threefold pain. — 22. 



TaTTVA-SaMASA, 22, 


Etat is easily understood. Here ' man ’ is the complement of the 
sentence : Samyak jil^tv^ krita-kf ityah syat. Tri-vidiiena, with pains Adliy- 
ittina, etc. Na aiiiibhdyate, is not conjoined; for, on account of their 
absolute extinction, it is impossible for them to come to appear again.-— 22. 


This Commentary on the S^mkhya was composed, with great delight, 
by Narendra, a terrestrial divinity (i. e., a Braliniana', in the Saka era 
1793. 
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samkhya-pravachana-stJtram 

VRITTI OF ANIRUDDHA. 

Salutation to Ganesa. 


Salutation to the Origin of the ManifehIted. 
INTRODUCTION. 

After saluting Vinayaka, Visnu, Silrya, Saras vati, Laksmi, Gafig4, 
and Malief^aiia, 1 begin to write the Vritti (of tlie Scimkhy^Sutram). 

Verily, in consequence of VaiiAgya, dispassion, Piirusa, man, is 
inclined to the study of the lustra, (writings), which teaches the means of 
attaining Moksa, Release- Vidya, knowledge of Truth, also comes through 
Vairilgya, dispassion. Vairtlgya, again, arises after the exhaustion of 
Pravj-itti, inclination to, or desire for, external enjoyments, by means of 
Bhoga, experience, or it arises after the extinction of Durita, demerits, 
acquired in previous births. Thus says the ^ruti : 

imta — (Jabala Upanisat, 4). 

The very day one groAvs dispassionate, the same day let one retire from the world. 

Man inclined to the study of Sastra fas stated above) is, next, re- 
leased through Para-vairagya, higher dispassion. Accordingly Patanjali 
has declared: . n . . ^ ^ 

{Vide Patahjali’s Yoga-Sutraiii, 1. 15,16, S. B. H., Vol. iv, pp. 28-30). 
— -Vairagya is the consciousness of self-command in one who has killed 
within oneself all desires for visible (a. gf., garland, sandal -paste, woman, 
etc.) as well as Vedic (or invisible, e. g., heaven and the like) objects of 
enjoyment. This is higher Vairagya. It results from knowing the Pumsa 

from spiritual intuition of the self), and its effect is absence of desire for 

association with Prakriti, the root-cause of the world. 

Now, the very kind and great sage Kapila, being desirous of saving 
the world, commences this Mok^a-s^astra, Lessons on Release, and, in order 
to teach this very para-vairagya, lays down the first aphorism ; 
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BHlSYA OF VIJNlNA-BHIKSU. 

Salutation TO THE SopEEME Lord. 
Sdirihhya-'pravaGhana-bhd^yanij Commentary in 'BM)oration of tJic 
Sdmhliya Philosophy. 


INTRODUCTION. 

One, witliont a second {Gf. Ciiliandogya Upanisat, VI. ii. 1)— these 
words of the Veda declare absence, in the Purusa, of difference characterised 
as Vaidhannya or difference in essential attributes, for the purpose of 
showing that he attains Mukti or release through annihilation of all 
Abhiinana, egoity, that is, the sense of separate personality ; and not that 
Purusa is one and one only, as is the sky, because of the non-contradiction 
of hundred attributes. 

(Note.— One of the charges levelled against the Samkhya Philosophy as a whole is 
that its teachings conflict with the teachings of the Veda, inasmuch as it admits plurality 
of Selves, while the Veda says there is but one Self. Vij 5 flna-Bhiksu has undertaken to 
defend the Saipkhya against all such adverse criticisms. In these opening verses, he pre- 
pares the ground for his future argumt nts. Now, the diversity of embodied selves can be 
by no means ignored. Philosophy, again, seeks unity. And thus the problem of the One 
and the Many has ever been the crux of all philosophies. Some explain the relation of 
the two on the analogy of a sheet of water and the bubbles that appear on it. According 
to them, as bubbles rise out of, and ultimately coalesce into, the water, so finite souls 
rise out of, and ultimately coalesce into, the Supreme Self, and the words, One, without a 
second, refer to one individual reality. Vijfiflna-Bhik^u does not accept this view. He 
thinks that the state of Mukti does not imply a state of coalescence, but of harmony, as 
in a choir, and that, therefore, the above words of the Veda refer simply to absence of 
difference in kind amongst a plurality of Selves, so that there can bo no conflict betweexr 
the teachings of Kapila and the teachings of the Veda.) 

Now, in order to teach a complete system of valid arguments for the 
purpose of Manana, intellection, that is, assimilation, differentiation, and 
elaboration, in thought, of the truth, thus heard learnt, from the Veda, 
there appeared on earth Narayana, in the person of Kapila, as the Author 
of the Samkhya System of Thought, for the purpose of annihilation of the 
infinite sufferings of all Jivas or embodied Selves ; I bow down to Him. 

(Note.— This verse is directed against those who say that the teachings of Kapila are 
not worthy of acceptance, because he is an atheist. Vijnitna-Bhiksu proposos to show, on 
the contrary, that Kapila is verily an incarnation of God.) 

We adore that Universal of. (Pure) Consciousness, the same in all 
created things, which shines in various foi-ms, in various upS,dhis, recepta- 
cles or Rraiting situations, like fire (in different pieces of wood which 
give to it differences of size, shape, colour, smell, etc.) and like the sun 
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I am that Supreme Power or Light, that Being of the uniform essence 
of consciousness, in which the bewildered distinguish the characteristics 
of divinity, non-divinity, and the like. 

Only a portion (Zil, a sixteenth part) is left of the Siinikhya-Sastra, 
Lessons on Siipkhya, which, moon-like, contains the ambrosia of know- 
ledge, after the rest has been swallowed up by the Sun of Time ; I shall 
make it grow again by means of the nectar of (my) words. 

And by cutting asunder the knot of consciousness and unconscious- 
ness, I shall deliver (men) from (the limitation imposed on them by) con^ 
sciousness also, under the cover of a Commentary on Sarnkliya. May Hari, 
the Giver of Release, accordingly be pleased. 

Non-difference in essential attributes amongst all the Selves, declared 
by hundreds of texts of the Veda, in such forms as “ Thou verily ait That,’’ 
is within the cognisance of this Sastra alone. 

^ i 

— Lo, the Self has to be beheld, to be heard about, to be reasoned 
about, to be constantly meditated upon (Bfihat Aranyaka Upani§at, 11. iv. 
5), — in this and other passages of the Veda, the triplet of ^ravana, hearing,, 
i.e., acquiring information about the Self from authoritative external 
sources, and the rest, (i.e., Manana, intellection, i.e., assimilation, differ- 
entiation and elaboration, of the knowledge so acquired, and Nididhyasanaj 
constant meditation, for the realization of that truth), has been pres- 
cribed as the cause of Atma-saksatkfi,ra, intuition of the Self or Self- 
realization, which is the source of Parama-purusa-artha, the Supreme 
Purpose of Personal Existence or the Highest Object of Volition. Now, 
what, again, are the ways of Sravai;ia, etc. ? So it is recalled : — 

(Truth about the Self) should be learnt from the teachings of the Veda, subjected 
to reasoning by means of arguments and, after such reasojuing, constantly meditated upon, 
(as) these are the causes of Darsana, intuition of the Self. 

The words ‘ in the manner laid down in. Yoga-Sastra or Lessons on 
Yoga ’ complete the meaning of the word ‘ Dhyeya,’ should he meditated 
upon. Now, the Lord, in the person of Kapila, taught, by this Viveka- 
Sastra, Lessons on Discrimination between the Self and the Not-Self, 
consisting of Six Books, valid arguments, not conflicting with the Veda; 
in respect of Purusa-artha, Purpose of Life, Jn^na, knowledge, which is 
its source, Atma-svarupa, Nature of the Self, which is the object of know^ 
ledge and the like, as learnt from the Veda. 



BAMKEYA-PitAfAGRAlSIA-SUTRAM. 


COMUmTATORS: INTBOWGTION. 


tlie Gita, that it is only lie who knows tliat the Self is not the agent in 
actions, that knows all. Hundreds of texts of the Veda also prove this 
point. For example : — 

^r^fcT I 

He then overcomes all the sorrows of the heart.— Considering desire, etc., as 
nothing hut (modtflcations of) the mind.- (The Self) is existent, moves into the two worlds, 
seems as if it thinks, seems as if it desires (Brihad. Upa, IV. iii. 7)— Whatever he (the 
self) sees here cannot influence, or produce any impression on, him. 

It is proved also by hundreds of texts of the Smriti, treating of 
spiritual truths. For example 

II ^ i ii 
oim^iTiTcTn' i 

^ 5 5^tcJr: \{ 


He whose self is blinded by Ahamkara, thinks tliat he is the agent of actions 
which are, in all cases, performed by the attributes of Prak.riti (GitS, III. 27).— Verily this 
self is full of peace and full of knowledge and free from impurities. Pain and ignorance 
are qualities of Prakpiti, and not of the self. 

Besides, the knowledge by the Nyaya and the Vaislesika ^^stra is 
obstructed in, f.e., does not reach up to, Paraniartha-bhtimi or the spiritual 
plane, the level of ultimate reality. But the Nyaya and the Vaii^esika do 
not, on this ground, become worthless, because there is the maxim, mz.^ 
wqx:: ^ that the significance of a word is that to which it is directed, 

and there is no obstruction to the Nyaya and the Vai^esika to prove (in 
man) an element over and above the body, etc., which they are intended to 
prove, (so that they fulfil their own purpose). I’he p>ossession of pleasure, 
etc., in the Self is proved by ordinary experience or is the experience of 
ordinary people. In the absence, therefore, of the necessity of further 
proof in this respect, the above additional element has been simply tran- 
slated into these Ststras, and hence it does not fall within their scope. 

{Note TheiNy^ya and tbe Vaiaesika uiidertako to teaek that feke body is not the whole 
man, in other words, that the self is not identical with the physical organism. For this 
they appeal to the experience of man, namely, that man feels pleasure, pain, and so on, 
and then show that pleasure, pain, and the like cannot be properties of the body, and that, 
therefore, there is in man something different from the body, which is the seat of plea- 
sure, pain, etc. Hence it cannot be said that it is a defect In those fcVistras that 
they do not teach what the self is in itself, whether pleasure, pain, etc., are properties, 
of the self or are mere accidents, and so on, for that they do not undertake to teach.) 


The objector may still say : It may be so. There may be no con- 
tradiction between the Saipkhya, on the ope hand, and the Nyaya and 
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the Vaii^esika, on tlie other. But certainly there is conflict with the 
Brahma-MimflmB^, i.e., the Vedanta, and the Yoga ^Sstra. For, they 
prove an eternal l^^vara, God, whereas here l^vara is going to be excluded. 
It cannot be said that here too there is non-contradiction between the 
theistic and the atheistic theory on account of their distinction as bein g 
practical or moral and ultimate or transcendental, seeing tliat theism 
may possibly be said to have been designed for the ends of worship ; 
for, there does not exist any principle of such distinction, since it is 
equally possible to say that such atheism as that Ii^vara, is unknowable, 
which is proved by the conduct of men, is designed to produce indiffer- 
ence towards the lordliness of Wara. On the other hand, like the exist- 
ence of attributes in the Self, Is^vara has been nowhere manifestly exclud- 
ed in the Veda and other sacred books, whereby it could have been ascer- 
tained that the theory of the existence of If^vara serves only a practical 
purpose. 

To this it is replied as follows : Here too the relation of the 
practical and the transcendental exists. For, ^>W^-they 

say the World is unreal, unfounded, God-less (Gitd, XVI, S.)— by teachings 
like this, the theory that there is no lilvara has been condemned, and 
It is in. this (z.e., Sdmkhya) gdstra that the exclusion of li^vara has been 
made for practical purposes only, and it is, therefore, proper to trans- 
late It as designed to produce indifference towards the lordliness of 
Ii^vara. The idea of the Sdmkhya teachers is that should eternallordli- 
ness benot contravened in the manner of the Lok4yatika or sensualist 
doctrines, dien Chitta or the inner sense being drawn away towards it 
by the vision of perfect, pure and eternal lordliness, there would arise 
an obstacle to the formation of the habit of Viveka or discrimination 
between the Sel and the Not-Self. Is it not also a fact that nowhere 
there IS any condemnation or the like of the theistic theory ? That theory 
therefore, should not be distorted so as to make it serve only the 
purposes of worship, etc. Passages such as— " 

There is no knowledge comparable with Samkhva 
Yoga. Here let there be no doubt in you Sfimkhva i., 

knowledge.^Mahabhnratam, lianti Parvan. ’ * ® believed to be the highest 

prove the superiority of the Sau,khya System of Thought to all 

Wvata, Similaily. it ,8 ^sperteined, from the unanimous verdict 
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of Pards^ara and Imndreds of other men of light and leading, that it is 
the theory that there is It^yara that is transcendentally true. Moreover 

« »9rr tiIt % ^ II 

In the writing of Aksapada (i.e., Gautama, the author of the Nyfi.ya), in the teachings 
of Kanada (the author of the Vaisesika), in the S3,rakhya and in the T'oga, the portion 
that conflicts with the Veda, should be given up by those whose only resort is the 
Veda. In the works of Jaimini (the author of the Pftrva-MimamsS.), and of Vydsa (the 
author of the Vedanta), however, there is no such contradictory portion ; for by under- 
standing the meaning of the Veda from the Veda, they have gone to the end of the 
Veda (ie., have thoroughly mastered it). 

tliese passages o£ the minor Parana by Parai^ara and other writ- 
ings also establish the superiority of the Vedanta so far as it treats 
of l^vara. Similarly — 

f5rr?TcT?5rnT?T%^Fr i 

Various theorists have propounded manifold systems showing the way to salvation. 
That system should be followed which is supported by Reason and Revelation and is in 
accordance with pious conduct. 

Pursuant to this direction of the Mahabh^rata, given in the portion 
dealing with Moksa Dliarma or religion which secures Release, as well as 
the conduct of all pious men such as Par^jlara, etc., only the argument 
or method of reasoning which demonstrates the existence of Wara, 
as propounded in the Vedanta, the Nyaya, the Vait^esika and other 
bystems of I bought, should be accepted as being of greater validity. So 
also— 

Seek shelter in Him alone. Who is Brahman, the Great Lord, without beginning and 
without end, whom the master Yogins and even the Samkhyas fail to behold.— Ktirma 
Purdna ? 

by these and like words of the Kurma and other Puranas what has 
been already declared by Narayana and others, is only this that the 
Samkhyas lack in knowledge o£ Is^vara. Moreover, it is l^vara that 
is the principal object of the Vedanta, consciously aimed at from the 
very beginning. Were it obstructed or futile in that part, the ^dstra 
would have been altogether useless, because of the maxim, ‘The 
significance of a word is that to which it is directed.’ The principal 
object of the Sarrikbya Sastra, on the other hand, is Purusa-artha, the 

Supreme Purpose of Life, and Prafcriti-purusa-viveka, Discrimination 
5 
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between the Self and the Not-Self, which is its source. Hence it cannot 
be said to be useless, ewen though it be opposed in that part of it 
which deals with the exclusion of l^vara, because of the maxim, ‘ The 
significance of a word is that to which it is directed.’ Therefore, there 
being room for adverse criticism in it, the Samkhya is certainly weak, in 
so far as it deals with the exclusion of Ij^vara. It cannot be said, 
however, that in the VedS,nta only l^vara is the principal subject birt 
not (His) eternal lordliness. For, it presupposes that the view that there 
can lie no interval between the idea of Is vara, the Lord, and the idea 
of lordliness, entails an error, and the presupposition is not proved. 
It has been accordingly ascertained that vara comes within the scope 
of the Brahma Mim^msa, Enquiry into Brahman, the Vedanta, only 
under the characteristic of being possessed of eternal lordliness. But 
the word Brahman, in its primary sense, denoting only Para-Brahman, 
Vyfea did not frame his aphorism thus, Now, therefore enquiry into 
Higher Brahman, instead of as. Now therefore, enquiry into Brahman, 
{vide Vedanta~Sutras, I. i, 1, S. B. H., vol. v, p. 6). From this, again, 
it should not be apprehended that in consequence of their opposition 
,to the Sarpkliya, the' Vedanta and the Yoga Dar^ana, Philosophy, 
have in view only Karya-ls^vara, i. e,, It^vara as manifested in Creation, 
which is an effect. For in that case, Prakriti would become independent 
in Creation and consequently design in Creation would not be proved, 
and a series of Vedanta Suti’as beginning with Not the inferred one, 

(Vedanta Sfftras, I. iii. 3, S. B. H. Vol., V., p. 104), would become out of place. 
In like manner ^ He is the teacher of them also who have 

passed away, because (being uncaused) He is not delimited by time (Yoga- 
Sutras, I. 26, S. B. H., Vol. iv. p. 48) — this aphorism of the Yoga System 
and Ae commentary on it by Vy4sa clearly bring home to the mind 
that Itivaia is eternal. Thus it is by. Abhyupagama-v§.da, concession to 
current views, Praudhi-v4da, a bold or dogmatic assertion and the like 
that the exclusion of Is^vara in the Sanikhya appears as being designed 
to serve a practical purpose- Hence there is no contradiction with the 
Vedanta and the Yoga. Abhyupagama-vada also is found in the ^astras ; 
for example, in the Vi§pu Pm-aria (L XVIL 83) : 

WJfeciT J^TT I 

cm ^ jTjf jj 

THese, the divergeut views of thinkers of different standpoints, have been, O Daitya, 
aosciibed by Me. .Accept them and hear their summary from Me. 

Or, It may be that, for the purpose of impeding the knowledge of 
^ the sinful men, even in.theistic Darsanas, theories have been established, 
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which are opposed to the Yeda. Of coarse, these Dar^aaas are not 
authoritative in those portions of them ; but authoritativeness certainly 
belongs to them in respect of their principal subjects, which are not 
opposed to the Veda and the Smriti. It is, therefore, on this ground 
alone that the disparagement of all Dari^anas except the Vedanta and 
the Yoga in the Padma-Punlna can be justified. Thus, in the Pad rna- 
Ptirana, Siva says to P^rvati : — 

cFFTOTR I 

sr^qf^r ft wiTrR ^ 1 

cTcT* 

cT^IT 3 I II 

fer?TRT %3rjr?rT5fer: i 

l^rrJTt ?iT^?Tmk ii 


sT^sg^* II 

^It mirardro i 

cTJi ii 

^ %T'5?T^ 11 

w%5 q^c ^ ft?f qr qqr ii 

^5Eq qT?aqra ^Ir I 

qmrqr^lft^ 1 
qjiqq ^ 3iqqr ii 

-— ; — Listen to me, O Devi, I enumerate, in their order, the Tamasa . 
teachings which, instead of illuminating, still more darken the understanding), hy the. 
very hearing of which even the wise undergo a fall (1). First of all, I myself taught 
the Saiva Sastra, e.g., the Pasupata, etc., and after that, dfistras were composed by 
Brahmanas possessed by my influence (2). Eauada composed the great Vais'esika 
Sastra ; similarly, Gautama, the Nyaya, and Kapila, the Samkhya (3). And the twice- 
born Jaiinini, the Piirva-Mimamsa, which, in its teachings, is identical With the Veda, 
Dhisana composed a greater fe'^stra, by the doctrine of atheism ; so was composed the 
very contemptible Oharvaka fe'astra, the Philosophy of Sensualism. For the purpose of the 
annihilation of the Daityas, Visuu, in the form of Buddha (4-5), composed the Bauddha 
Philosophy of Nihilism, thereby creating the Naked Order,, the Order of the Blue Cloth, 
etc. And the Theory of May a, Avhieh also tpaohes Nihilism, and is only pudclhisra ip 


(ie., 
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disguise (6), has been taught by myself, O Devi, in the Kali Yuga, Dark Age, in the form 
of a Bi'^hmana, giving -wrong meanings to the words of the Veda, -which should be 
condemned by all right-thinking men (7). It proves that Karma, action, i, e., religious 
performance, and the like, should be abandoned, and it is also said there that Kaiskarmya, 
non-performance of acts (from selflsh motives) results from breaking loose from all 
Karmas (8), I have proved there the unity of Para- Atm a, the Supreme Self, and Jiva, 
the Embodied Self, and have shown that the ultimate form of Brahman is Nirguua, 
devoid of attributes, i. r., changeless (9). For the purpose of the annihilation of tlie 
whole world, I myself have, in the Kali Yuga, taught the great Sdstra, purporting to 
convey the teachings of the Veda, namely, the Theory of MfiyS,, which in reality is not 
t aught in the Veda, intending it to be the cause of the annihilation of the world (10-11). 

We have further elaborated our view in our commentary on the 
Brahma-Mimaihs^, Enquiry into Brahman, the Vedanta. 

It follows, therefore, that none of the Astika, theistic or orthodox, 
Darslanas is either un authoritative or vitiated by contradiction among 
themselves. All of them are unimpeded in their progress towards the ends 
which they respectively have in view, and there is (as shown above) no 
opposition among themselves. 

Onr objector may rejoin : Well, likewise, in that portion of it also 
where it teaches plurality of Purusas or Selves, the (Sfi-mkliya) iSilstra 
may be merely an Abhyupagama-vada, an adopted or conceded doctrine. 

We reply that it cannot, inasmuch as (on this point) there is no 
contradiction. For, in the Vedanta also, by a number of aphorisms such as 
— (Selves are) manifold, on account of predication (in manifold ways) 
— (Vedanta-Sutras II. iii. 41, S. B. H. Vol. V., p. 381), nothing but plurality 
of Jtva Atmas or Embodied Selves has been established. The doctrine 
of the S^mkhya, namely, that the Purusas established by it, are also Selves, 
of course, goes against the teaching of the Vedtnta, since, by the aphorism 
But (they) approach (Him) as the Self (Vedanta-Sutras, IV. i. 3, 
S. B. H., Vol. V, p. 682)-~it has been ascertained that the Parama- 
Atm^ or Supreme Self is the only Self on the transcendental plane, ie., 
the plane of Paramartha or the ultimate reality. But still the Samkliya 
is not nnauthoritative, inasmuch as there is no obstruction to its ful- 
filling its avowed purpose, that is, to show that the knowledge of the 
difference of the worldly or phenomenal Self, i. e., the Jiva, from the 
Not-Self, is the source of Moksa or Release. In the Vedanta, we have 
pointed out in detail that, such being the case, i. e., in consequence of the 
distinction of the practical or phenomenal standpoint and the point of 
view of the ultimate reality, there is no contradiction between the 
doctrines of Plurality of the Self and of the Unity of the Self, which are 
■^ell-known in the Veda and the Sm^iti, 
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The objector may urge further; Even then this Sastra contains 
the defect o£ saying the same thing over again, inasmuch as there are 
the older aphorisms called Tattva-Samasa or Compendium of Principles 
dealing with the same subject. 

Our reply to this is that there is no such defect. For, the Tattva- 
Samasa is an epitome, while the present treatise is an elaboration, of the 
Samkhya System, and hence neither of them can be a useless repetition. 

It is for this reason that this Collection of Six Books, like the 
Yoga Dai’jlana, is appropriately designated as the Samkhya-Pravachana 
or Elaboration of the Samkhya Theory. For, that which has been called 
the Compendium of Principles, gives an epitome of the Sanikhya Dari^ana, 
and it is of this that an elaborate exposition has been given in this Collec- 
tion of Six Books. There is, however, this dilfereiice between the Sdmkhya 
and the Yoga Dar^ana that in the Collection of Six Books there is only 
an elaljoration of the subjects enunciated in the treatise called the Com- 
pendium of Principles, whereas, in the Yoga Dar^^ana, incompleteness has 
been also avoided by the determination of li^vara, by means of similar 
enunciation and elaboration, so far as Itivara was excluded by the Abhyupa- 
agania-v4da, or popular view. 

The name, S^iirkhya, is also significant here as will appear from 
the sayings of the Mah4bh4rata, etc., such as : — 

^ ^ I 

They are knowu as Sarakhyas, because, they make Samkhya, and unveil the nature 
of Prakfiti, Primeval Matter, as well as of the twenty-four Tattvas, Truths, Principles, 
or Realities.— (Mahabhdrata, dduti Parvau). 

Sainkhycl, means declaration of the nature of the Self by means of 
thorough differentiation. 

(iVote.— The word, Samkhya, is derived from the word, Samkhya, formed from the 
prefix, sam, complete or perfect, and the root, khyd, to declare or state, and, therefore 
meaning complete enumeration or perfect declaration. Hence Samkhya denotes the i^dstra 
which gives a complete enumeration of all the Tattvas or Principles, or which perfectly 
declares the nature of the Self. The word is accordingly, Yoga-rhdha, i,e., a compound 
word formed in a general way but universally known as denoting a particular object). 

Thus Samkhya being a Yoga-rfidha word, (it has been refeired to in) 
such i^assages of the Veda and the Smriti as : — 

That is the Cause, and is accessible to knowledge by means of the S^imkhya and 
the Yoga.— Svetasvatara Upanisat, YI. 13. 

lOT ^sf^rfenr 3^ i 

This then I have said unto yon the knowledge taught in the Samkhya, 
listen to this of the Yoga.— (GitS, 11, 39). 





SlMKEYA-PSAVAOBANA-SdTRAM. 


By t^e word, S^inldiya, only tlie Srimkhya Sastra should be 
understood. A different meaning should never be supposed. 

Now, this same Moksa-S^stra, Lessons on Release, like the Soicnco 
of Medicine, contains four Vyhlias or divisions. As the Science of 
Medicine has to demonstrate Disease, Healthy State, Cause of Disease, 
and Cure, so a Moksa-^astra also has to demonstrate Heya, the Avoidable, 
Hana, Avoidance, Heya-Hetu, the Cause of the Avoidable, and Hana- 
Upaya, the Means of Avoidance, because curiosity or enquiry is directed 
to them by those who desire Moksa. Among them, the threefold pain 
is the Avoidable ; Avoidance is its final cessation ; A-viveka, non-differen- 
tiation, due to the conjunction of Prakriti and Purusa, is the Cause of the 
Avoidable ; while Viveka-khyati, knowledge of their difference or separate- 
ness, is the Means of Avoidance. The word, A^yuha, also includes the ingre- 
dients or constituents of these. Out of the above four. Avoidance comes 
nearest to the heart, being the end desired. The author of the 6A,stra also 
intends to demonstrate the Avoidable, just in the manner of its being 
the counter-opposite of Avoidance. Accordingly, in order to draw the 
attention of the disciples, he proposes the opening of the ^dstra : 


... . Book Fiest—THE BOOK OF TOPICS. 

Supreme Good described. 

m Atha, now. Trividha ('threefold'l-duljkha (pain)-atyanta 

(absolute, permanent, finalj-nivrittih (cessation, prevention), permanent prevention 
of threefold pain. Atyanta (ne plus ultra, absolute, supreme)-Puru- 

sflrjthah. (object desired by.thaPuru§a), suprerrve object of volition or purpose of life. 

1. Now, Permanent Prevention of the threefold Pain . 
is the Supreme Purpose of Life. — 1. 

Vfiki . — Atha ; This word conveys the sense of Mahgala, an auspicious 
observance, and not of sequence to Karma, religious performances, as it is 
clear from the ^iiiti etc., (quoted above), that there is no need of the 
sense of sequence in the auspicious observance. It is also proper that 
auspicious ceremonies should be observed at the start of aii undertaking. 
Moreover, the word Atha is observed' to denote a good omen. Thus— 
«ifn:atr«J5t!5[a asra; i ntf ii 

Om and Atha, these two words came out, at the beginning, by break- 
ing through the throat of ' Bramha ; hence both of them are auspicious. 
Trivid-ha-duhkha, etc. : — Pains arising from bodily and mental processes, be- 
ing classed together as referring to the Embodied Self, form one kind, (called 
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Idliyatmika). Iclhibkautika pains, refemiig to created beings, are tliose 
caused by beasts, birds, and the like. Idbidaivika pains, referring to super-, 
natural forces, are those caused by Graha (planetary powers), (unfavourable) 
stars, Bhdta, fallen spirits, and so on. If it be urged that cessation of these 
pains will take place of itself, seeing that pleasures and pains last for only 
two moments ; so the author adds Atyanta ; for cessation of particular pains 
only is not intended but also of all future experiences of painful kind.. 
Here the word, Atyanta, conveys the sense of cessation of also future experi- 
ences of painful kind. pharma, acquisition of merits, Artha, acquisition of . 

wealth, Kama, satisfaction of desires, and Moksa, attainment of Release, are 
objects of volition. But the characteristic of being ultimate or final does 
not belong to the first three, because they are perishable, and the pleasure 
that is found in them is derived from objects of the senses. This is, how- 
ever, not the case with Moksa, since it is eternal and possesses the form . 
of illumination Hence it has been stated to be the ultimate obiect of 
volition.'— 1. 

Bhd^ya This word. Atha, by its very pronunciation, assumes the 
form of a Mahgala or good omen. It is for this reason that the author 
himself Will declare, in the fifth Book. ’■ssratS ftsmun— Observance of a 
Mahgala (is obligatory) according to the practice of enlightened men 
IbUtram V. I, tnfra). The sense, however, of the word, Atha, in this apho- 
rism, IS this that it introduces the main theme. . Here.it can have no other 
meaning. 

same oI seiuenoe. If the 

same IS said to be the sense oonveyed hero, then it will he either seaneneo to the cmerv 
ot thed,so.ples,orseccnenoe to the aoinisition of knowledge, and ^8 Tho 

o Tlflt KapilalhatthXle PuS 

pain resIltetftertaow/V""" " “““ 

neither of these meanings.V°’ ° ®'‘”ws that the aphorism can bear 

for sequence, e.gr to the enquiry of the disciples, can possibly have 

no connection with the Supreme' Purpose of Life. 

(iVote.— 'What the commentator meann is this - u n , - , ' 

linal cessation of the three.fold pain is the p even a schoolboy knows that the 

no occasion for enecniring abouMt? 

the sequel, by .means of aphorisms specially laid- down fpr Ihat purpose - it 
AtS^ by the word, Atha. Moreover if 

-if, T‘ principal of-Ieading 

topic, the result will be that we shall find no proposition 0 ^ prethiss de^ 

c aring the opening of the Siistra, and such other m^{ew. Hence, seeing that 
upreme Purpose of Life has been consciously, aimed at at the opening 
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o£ the i^dstra aud arriTOd at at the ead, it is proper to hold that Atha 
conveys the sense of Adhikdra only. The conclusion (of the f^astra) will 
be The eradication of that is the Supreme Purpose of Life 

(VI. 70). Adhiklra, again, means introduction as the principal thing. 
Although commencement is obviously of the Sastra, i. e., the book itself, 
still, through the ^dstra, it is also of the end which the l^astra has in view 
as well as of its discussion. So that the meaning of the sentence in the 
aphorism is that it has been begun by us (the author) principally to 
determine the Supreme Purpose of Life, as described here, together with 
its Sadhana or means, and other subsidiary topics. 

Pain is three-fold : Adhyatmika, originating from the sufferer 
himself, Adhibhautika, originating from created beings, and Adhi- 
daivika, originating from the gods. Therein, Adhydtmika is so 
called, because it arises by reference to Atmd or one’s own embodi- 
ment. It is bodily as well as mental, of which the bodily is that 
'springing from disease, and the like. Similarly, the Adhibhautika is 
so called, because it arises by reference to Bhutas or created beings. 
It springs from the tiger, thief, and the like. The Adhidaivika is so 
called, because it arises by reference to the Devas such as Agni, Vayu 
and other Gods. It springs from burns, colds, and the like. Such is the 
idea expressed by the term, Tri-vidha-duhkha. Although all pain is, 
without exception, mental, yet there is the distinction of the mental and 
the not-mental in consequence of the fact that some pains are produced 
entirelyby the mind, while there are other pains which are not so pro- 
duced. That which is the Atyanta, complete, without leaving any re- 
maindei, Nivjitti, cessation, of these threefold pains, m their gross or 
sensible or actual as well as in their fine or ideal or potential forms, the 
same is Atyanta, supreme, object, agreeable to the understanding of Purusas, 
men,— such is the meaning of the sentence in general. Of these two, 
gross or sensible pain exists in the present state, and it will die out of 
itself after the second moment (of its origin); hence there is no necessity 
of knowledge in this case. Pain that is past, again, has already disappear- 
ed ; hence there is no need of taking steps towards its destruction. By 
the method of exhaustion, therefore, it is the cessation of fine or ideal or 
potential pain, in the state of future, that comes to be the subject of in- 
vestigation as the Supreme Purpose of life. Thus, there is the aphorism 
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essentially the same as the past and the future state, respectively 
non-existence is not admitted by those who hold the Sat-karya^vada, the 
theory that effects are existent prior as well posterior to their production, 
that is the Samkhyas. 

(iVote.— The Sirakhyas maintain that an effect, e.g., a water-j)ot, exists, in an enve- 
loped form, in its cause, earth, and that production means only development. The 
opposite school, such as the Vaisesika, on the other hand, contend that an effect is al- 
together non-existent so long as it is not produced, hut that it is capable of coming into 
existence. For the purpose of their theory, they divide non-existence as Atyanba-abhava 
or absolute non-existence, as for example, of a castle in the air, and Samsaxga-abhava or 
non-existence associated with existence, which they further divide as Prdg-abhfiva or 
antecedent non-existence, as, for example, of a water-pot so long as it was not produced, 
Dhvarasa-abhava or consequent non-existence, as, for example, of the water-pot after 
its destruction by means of a club or the like, and Anyonya-abhava or mutual non- 
existence or absence of identity, that is, differenc e, as, for example, the non-existence 
of the nature of a cow in a horse, and vice versa (vide the Vaisesika Sfltras, IX. 
i. 1-10, S. B. H., Vol. vi. p. 287 et seq). The Samkhayas do not accept this theory of non- 
existence. "What is called antecedent non-existence is, according to them, potential 
existence, and what is called consequent non-existence is existence in the state of 
being past). 

Au objector may argue; Pain wliicli is not-yet-come, that is, wbicb 
is not present or existent at any time, is incapable of proof, i.e., unreal. 
Hence, like a flower in the sky, it cannot appropriately become an object 
of volition. 

We reply that this is not the case. For, it has been established 
in the (Yoga) Dar^ana of Patanjali that the power or force of things to 
produce their respective effects lasts so long as the things themselves 
endure, since the existence of fire and other things, devoid of the power 
of burning, etc., has been nowhere observed. And this power lies in 
the form of. those respective effects in the state of not-yet-come. It is 
the same which is also described as capability of being the Svarflpa or 
original or unmodified form of the material cause (e.gr., of the pain subse- 
quently produced). 

(Nate.— Pain, for instance, is a state of consciousness. So long as pain is not actu- 
ally produced, this consciousness remains in a pure, unmodified condition. This is its 
original form. When pain is actually produced, this consciousness becomes its material 
cause. And the power that is inherent in this consciousness and that makes it capable 

of being modified into a painful state, is called the capability of being the original forta 
of the material cause.. It is, in other words, potentiality of subsequent transformation 
into a state of pain.) 

It is, oa this ground, inferred that the existence of pain no.t-yet- 
come, {i.e., the possibility of pain), remains so long as the existence of 
Chitta or the inner sense continues. , The cessation of that, therefore, is 
the Purpose of Life. There is, however, this minor distinction that,^ in 
what is called Jivan-mukti-da^a or tho state of . Release during Life pains 

6 / ) f > 
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over and above Piiirabdha-karma-pliala (or consequences of acts previous- 
ly performed, wliich. are actually experienced and thereby exhausted in 
the present life), that is, pains in the state of not-yet-coine, known aa the 
seeds oi pain, are burnt up, while, in what is called Videha-kaivalya or 
disembodied isolation, they are destroyed together with the Chitta or 
the inner sense. The burning up of the seed, again, means only the 
destruction of the contributory cause of A-vidy4 or false knowledge, since 
everybody admits that Vidya or knowledge can eradicate only A-vidya or 
false knowledge. It is for this reason that destruction of j)ain takes 
place along with that of the Ghitta or the inner sense; for, there is no 
proof that knowledge can directly destroy pain, etc. 

(Note, — For an account of the theory of Samsara and Moksa, here alluded to, see our 
introduction to the Vaisesika Sdtras, S, B, H., YoL vi, p. xxxii-xxxiv.) 

The objector may argue farther: But still the cessation of pain 
cannot possibly be Purusa-artha, an object desired by the in-dwelling 
Self, i.e., an object of volition, because pain being a property or quality 
of Ohitta, the inner sense, the cessation of it is not possible, in the Purusa. 
The theory lies open to the same objection, even if the expression, Duhkha- 
nivpitti, cessation of pain, he taken to mean non-production of pain, as, 
in that case, it is a permanently-established fact with regard to the 
Purusa that no pain can arise in him (so that there is no necessity of 
proving it over again). . It may be urged, however, that as in cases of 
sudden forgetfulness, such as of an article of ornament hanging round 
the neck, people search for articles erroneously believed to be missing, 
so here also, although it is established, (by the very conception of the Purusa 
as being eternally free from all changes of states, and altogether unaffected 
by external inhiiences), that pain cannot be produced in the Puru§a, still 
it may be erroneously believed that such characteristic does not belong 
to the Purusa ; and that, in consequence of such error, the state of non- 
production of pain in the Purusa may become an object of voluntary 
pursuit. But the position is not a tenable one. For, even were this 
the case, the error would be removed, tbe moment one learns (Sravana) 
and thinks about (Manana) it that the Purusa is, by nature, free from 
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in tlie Purusa as he is, and hence here there can arise no such certainty, 
unaffected by the knowledge that it is groundless, that non-production 
of pain is not present in the Purusa as an essential characteristic, and 
IS therefore a result to be secured by voluntary attempt. Granted, 
inoreover, that, on account of error and the like, non-existence of pain 
may occasionally come to be an object of desire to the Purusa ; but why 
should the Veda which possesses the power of removing all infatuation 
(Moha), seek to establish that which is already in existence, as a result 
to be attained by voluntary effort ? For, there are passages in the Veda 
such as who knows the Self, overcomes sorrow (Ohh^nd.- 

Upan., VII. n 3) ; who knows, avoids joy and grief 

(Katha Upan., 1, ii. 12) ; and so forth, 

To this It is replied as follows : The above Pur va-pakaa, adverse 

argument, will be solved by the very aphorism (1. 10 pod), namely that, 
except connection with Prakriti, there is no other bond in the Purusa 
who is, by nature, eternally pure, eternally enlightened,' and eternally 
free, which aphorism determines the Cause of the Avoidable. Thus, 
pleasure and pain exist also in the Purusa in the form of reflections or 
images, as otherwise there would be no reason or possibility of their 
being Bhogya or objects of experience under the Law of Karma. For, 
Bhoga or experience consists in the reception of pleasure, etc., and 
reception means transformation into their shape. But such transforma- 
tion, like transformation of Buddhi, Understanding or Reason, into the' 
shape of the objects apprehended by it, is not possible in the case of 
Kfltastha-chiti or Consciousness seated in the cave (z.e., the Self into 
which, according to the S^rplchya conception, no ideas can enter from the 
outside). And, there being no other alternative, Tat-ak4rata, ‘transforma- 
tion into their shape,’ is necessarily reduced, in the case of the Purusa, 
to nothing but the nature of an image. It is this reflection of the function 
ofBud^dhior Reason, that has been declared by the Yoga aphorism,' 
In other states, (there is in the Self) similarity in form to 
the functions (of the mind)'. — (Yoga-Sutras, I. 4-, S. B. H., vol. iv., p, 10). 
In the commentary on the Yoga-Sfltras also, in the passage, 

burning (ie., suffering) is caused to 
the mind, the Purusa also, because ' he is obliged to transform into the 
shape of the mind, appears as though burning were caused to him 
the image or reflection of pains such as ‘ burning,’ etc., is mentioned 
specifica lly and without leaving' room for doubt, by the ' expression’ 
influence, that is, inflow, of the' form of the mind. It is for 
this reason also" that the author of the aphorisms (Kapila) mlllater oh 
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give the example of the crystal, in the case of the Purusa taking on the 
colour of the function of Eeason, Of. 51^ — As the crystal by means 
of the flower (11. 35 post). . The VedS^nta thinkers also declare that 
Driniy a, that which is visible, i.e., the object of cognition, is manifested, 
i.c,, is known, only as it is super-imposed upon, or reEected in, conscious- 
ness. Here Adhy^sa, super-imposition cannot be anything but reflection 
of one thing into another, inasmuch as to argue that knowledge as sucli 
is Adhylsa or super-imposition would be arguing in a circle in this way 
that knowledge results from Adhy^sa, while knowledge itself is Adhyasa, 
On this point the following also may be recalled ; — 

eror I . 

All these same appearances of things are reflected in that large mirror of the 
mind, as (are reflected) in a lake the trees that stand on the banks (Yoga-Vasi^tha 
JRdm&yana). 

Here the word, Dristi, appearance or, lit., vision, from the similarity 
of argument, denotes function of the Reason in general. And reflection 
■ means transformation of the mind into the form of those shining bodies 
which serve as UpEdhis or things which super-impose their shadows 
upon adjacent things. 

It follows, therefore, that association of pain, called Bhaga or 
experience, exists in the Purusa, in the form of reflection. Hence the 
cessation of pain, in that very form, properly becomes an object of 
voluntary pursuit by the Purusa. Hence also, even the man on the 
street, as is observed, prays, Let me not suffer pain. Cessation of the 
experience of pain, moreover, could not reasonably be an object of 
volition, were it only a means to an ulterior end ; it is, therefore, by 
itself, the object of voluntary pursuit by the Purusa. Cessation df pain, 
on the other hand, being, like the removal of thorns, etc., a means to 
an end, is not itself an object desired by the Purusa. Likewise, pleasure 
Also is not in itself an object desired by the Purusa. It is the experience 
of them that, as such, comes to possess the characteristic of being an 
object desired in itself by the Purusa. Vyasa-deva also has said the 
same thing, vk,, that cessation of the experience of pain is an object 
desired by the Purusa, in his commentary on the Yoga-Sutras ; for, he 
says ^ That having ceased, the Purusa does 

hot again suffer these threefold afflictions. Hence the teaching of the 
Veda also that cessation of pain is an object desired by the Purusa, 
should be understood only in the relation of pain being an object 
pf experience,. All this has been, fully discussed by us in our 
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Yoga-V4rtika. Thus, "by this aphorism, the first two divisions of the 
subject ia discourse, (the Avoidable and the Avoidance), have been 
briefly enunciated ; and a detailed account of them will be given in 
the sequel.- — 1. 

Ordinary means inadequate for the purpose. 

^ Na, not. Drist4t, From observed, visible, or ordinary (means), Tat- 

siddhih, the production, accomplishment, or realisation of that (i. e., the per- 
manent cessation of the experience of pain), Nivritte, being stopped or 

prevented. ^ Api, even, Anuvritti-darsSan&t, on account of the obser- 

vation of return, re-appearance, or recurrence. 

2. The realisation of that (i.e., permanent cessation 
of the experience of pain) (can-) not (take place) hy ordinary 
(means, such as men and money), because, when (by those 
means) (pain is) prevented (at one time), it is found to return 
(at another time). — 2. 

Vrittl — (Purva-paksa or prima fade adverse argument); Let 
cessation of pain be an object desired by the Purusa. Still this object can 
be attained by quite ordinary means also, means which, again, are of 
easy employment. What' sane man will, therefore, -^resort to such means 
as inhibition of Chitta or the inner sense, and so forth, which the 
Sastras, (and not ordinary experience), prove to be useful, and which can 
be completed or brought to perfection by a succession of many births ? 
As it has been said : 

giRj- 1 

%T II 

If (there is a honey-eomh) in a eoruer^of the house, (from which) honey can be obtain- 
ed, for what purpose will a man go to the mountain ? What wise man will take pains to 
secure the object desired in an arduous manner ? 

Thus, for the prevention of bodily pain, there are medicines, etc., 
for the prevention of mental pain, there are progeny, wife, sweatmeats, etc., 
for the prevention of Adhi-bhautika pain or pain causd by beasts, birds, 
etc., there are various means declared by the authors of the Art of 
Grovernment, etc., and for the prevention of Adhi-daivika pain or pain 
caused by planets, evil spirits, etc., there are pacifications (i.e., perform- 
ances by which cruel .and offended planetary powers are pacified), 
jewels (which ward off evil spirits), incantations, etc. 

The reply to the above Purva-paksa is given in the present 
aphorism. 
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We do not call mere cessation to be tlie object desired by tlie Purusa 
but cessation of production (of pain), we say, is tlie object desired by 
the 1. urusa. By means of medicines, and so forth, again, pain does not 
immriably cease. Or, if it ceases to a certain extent, there is no certainty 
or law of nature that it will not appear again in another form— 2. 

^ Bliojjya.Sow, in order to show the necessity for the Means of 
Avoidance, the foui-th division of the subject-matter, which will be des- 
cribed hereafter, the author declares, by a number of aphorisms", that all 

other means cannot effect the Avoidance of Pain desired. 

The realisation, of the permanent cessation of pain does not result 
tom ordinary means such as wealth, etc., Why? Because it is found 
tha where pain is prevented by means of wealth, and the like, it comes 
sayttrvedf^!-" disappearance of the wealth, etc. Thus 

g HRitfer 

tlpan“ar™3,.!!!r -eans of wealth (Bfinad-Arawata 


^ ■ 

k 


. . Still they have their uses. 

It 18 an object of volition or end of.consoiously purposive, activity. 

nblA t 1 r®f P™ ordinary means also) is an 

bject d^asired by the Purusa, inasmuch as, like tbe satisfac- 
tion of hunger every day (by means of food), people (%B a 

mattm._^f fact), earnestly seek relief o/’pLt; tse 

“S Si:tst;: " 
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SO for cessation of pain, medicines, and sucli other things are objects of 
desire, inasmuch as they bring relief over and over again.-— 3. 

{Note. The extremist urges that the effect produced by ordinary remedies is not 
permanent, and that their use has to be repeated on every occasion, and therefrom argues 
that they are not proper objects of desire. Aniruddha seems to reply that precisely for 
the very same reason, namely, that they are capable of constant repetition, these worldly 
remediesarereallyobjectsof desire, because, by means of constant repetition, the effect 
produced by them somewhat assumes the character of permanency). 

Bha^ya. — (Purva-pah§ai) If the acquisition of wealth and the like 
fails, in this way, to give relief from pain, then it is useless, like the 
bathing of the elephant. Why do then people engage in such pursuits ? 


people also seek removal of pain by means of wealth, and the like. Plence 
activity in the acquisition of wealth, and the like, is justified. The 
bathing of the elephant, etc,, inasmuch as they give, at least, temporary 
relief from pain, are really objects of desire, although of a lower order.— 3. 

N evertheless, they must he rejected. 

Sarva-asambhavat, on account of absence of universal possibility. 
On account of non-existence of visible means at all times and at all places. 
Tat-sambhave, in the case of their existence. Vijnana-Bhiksu does not read the 
pronoun Tat in the aphorism, Api, even. Atyanta-asamhhavflt, 

on account of impossibility of complete (cessation.) Vijn^na-Bhiksn reads Satta- 
sambhav^t instead of Atyanta-asambliavat. SattdrsambhavS,t means on account of 
possibility of existence (of other pains), Heyah, should be given up. iniuiijsit: 
Prani^ua-kusalaih, by (men) skilful in argument or reasonable men. 

4. (Cessation of pain by visible means) sbonld be,, 
given up by reasonable men, because it is not possible in 
all cases, and because, even where it is possible, it cannot 
be permanent (Aniruddlia), or there is possibility of exist- 
ence of other pain (Vijnana-Bbiksu). — 4. 

He gives the conclusion ; : , 

For physicians and the like {i. e., visible means) do not exist in all 
places and at all times. Even if they do so exist, they cannot bring about 
permanent cessation of the threefold pain, iqasmuuh as attraction or 
desire and , the like (which are cairses of ;pain) .m^t ,iiee,essa.rily arise 
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through intimate connection with the body. It has not been found that 
an embodied self has been happy. Hence this Pur usa-artha or object of 
desire should be forsaken by reasonable men, and that which is learnt 
from the ^astra should be adopted.— 4. 

Bhd^ya . — He states that the above-mentioned Purusa-artha, object of 
volition of a lower kind, should be rejected by men of wisdom : 

And the above-mentioned remedy of pain, producible by visible 
means, ‘heyah,’ should be thrown into the side of pain, ‘Pramana-kuilalaih,’ 
by those who are well versed in the Sastra, learning, of discrimination 
between pain and not-pain. Why ? ‘ Sarva-asambhav&t ’ : Because remedy 
by visible means is not possible in all cases of pain. He further observes 
that even where there is such possibility, there still pain arising from sins 
of acceptance of gifts, etc., is inevitable : ‘ Sambhave api,’ that is, even in 
case of such possibility, there must necessarily exist connection with pain 
not preventible by visible means. Compare Yoga Sutra, 

— To the discriminative, all, without exception, is pain, 
inasmuch as (enjoyment of pleasure is accompanied^ with affliction, (in the 
shape of aversion to all that interferes with the enjoyment of pleasure), and 
is followed by resultant pain and by pain due to the recollection that the 
enjoyment of pleasure has passed away, and also on account of active 
opposition among the functions (e. p., pleasure, pain, etc.) of the Gupas or 
principles, (namely, of illumination, Sattva, evolution. Rajas, and involu- 
tion, Tamas, which are constantly struggling to overpower one another). — 
(Yoga Shtram, II. 15, S. B. H, Vol. iv., p. 114). -4. 

Because Mok§a or Release is the good par excellence. 

u ? I » 

Utkarsdt, on account of excellence or superiority. ^ Api, also; or. 

Moksasya, of Moksa or Release, Sarva-utkarsa-^ruteh, from the 

texts of the Veda, which declare excellence over all else. 

5. (Cessation of pain by visible means should be re- 
jected), because it varies in degrees of excellence, (according 
as different means are applied), whereas Moksa is, as is 
evident from the Veda, absolutely the most excellent. 
(Aniruddha) ; or, (Existence of pain in objects of desire 
attainable by visible means is inferred) from the superiority 
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Vritti — The autliov advances another argnment : 

Again, comparative excellence (in different acts) of cessation of pain 
(by visible means) is an observed fact. Moksa, on the' other hand, is the 
most excellent of all, being permanent and nniform and possessing the 
form of eradiction of all pain. — 5. 

Bhdsya . — An objector may urge : Intermixture with pain is not 
applicable to one and all cases of relief of pain producible by visible . 
means. Hence it is also realled : 

11 

That which is not intermixed with pain, nor is afterwards eclipsed or swallowed 
np ill pain, and which conies to one as soon as it is desired, the same is pleasure or 
happiness fit to be called heavenly enjoyment. {Samkhya-Tattva-Kawnudi, introduction to 
8ainkhya~EdriM2),” 

In view of this argument the author states : 

Existence of pain in them is ascertained from the superiority of 
Moksa, which is not realisable by visible means, to kingdom and other 
objects of desire, attainable by visible means. From the word, Api, also it 
follows that there are also such other reasons as that those objects ar^ 
in essence, modifications of the three Gunas or creative principles [vide 
post), etc. If it be asked, what evidence there is as regards the superiority 
of Moksa, so lie says, Sarva-ntkarsa-j^ruteh, which means that the superior- 
ity of Videha-kaivalya, disembodied isolation or singleness, is proved by 
such texts of the Veda as — 

Verily obliteration of the distinction of the agreeable and the disagreeable cannot 
take place in the state of embodied existence - [Clih. Upo. VIII. xii. 1). 

The agreeable and the disgraeeable cannot touch him who exists in a disembodied 
form [ibid.)— 5, 

Seripturlal remedies' are equally inadequate. 

i\ \ \ i ii 

Avisesah, non-distinction. Cha, and. *3^: Ubhayob, be- 
tween the two. . , . 

6. (As regards the temporary character of the result 
contem|)lated by them), there is no distinction between the 
two theories. — (Aniruddha). Or, (as regards the temporary 
character of their effect, i.e., cessation of pain), there is no 
distinction between the two (i.e., visible means, on, the one 
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liaiicl, and religions performances, prescribed in tlie Veda, on 
theotker). — (Vijuana-Bkiksn.y-B. 

Vritti : — An objector may saj’'*. “ Well, but there is not a Dari^ana 
or System of Thought in which Moksa has not been held up as the Purnsa- 
artha or supreme object of life. Nor does Moksa consist in the mere ces- 
sation of pain by means of medicine and the like. Hence that which is 
your conclusion, will also be ours.” To this the author replies : 

An opponent’s theory can be condemned by proof of one’s own 
theory, but, not otherwise. It has been also said : 

Wliere the same defect exists in both, or where the rejoobioii of both is eq^ually im- 
material, there one of them cannot be selected for censure, as regards the consideration 
of tlio particular subject in question.— 6. 

BM.fija : — An objector may say: “Let it be so that permanent 
cessation of pain cannot result from visible means. But it may result 
from invisible means, namely, religious performances, prescribed in the 
Veda,there being such texts of the Veda as — We drank the 

■^oma juice and we became immortal (Atharva^iras IJpani^at, 3}.” 
In that case, the author says : 

The meaning is that ’ A-visesah, ’ noii-diiference, only should be re- 
garded to exist, ‘ ubhayoh,’ in the case of both of them, that is, visible 
and invisible means, in respect of their not being the means of permanent 
cessation of pain, and in respect of their being the causes of what has 
been already stated, (i.e.^ temporary effects). The very same thing has 
been observed in the K4rik& : 

The means or practices taught in the Veda are similar to the visible ones ; for, they 
aro attended with impurity, waste, and excess.--(Scimfehya-fcarifca, Verse 2). 

‘ Anuj^ravika, Anut^rava means that which is heard from the Guru or 
preceptor, after recital by him, that is, the Veda ; Anuilravika means sacri- 
iices and so forth enjoined in it. The meaning is that these scriptural 
means are, like the visible ones, admixed with impurity, i. e., sins duo to 
killing, etc., and possess the characteristic of producing perishable as well 
aa superfluous results. 

As objector may argue (Killing in a sacrifice is lawful, being en- 
joined in the Veda, and) the significance of an injunction consists in the 
form of (conduct in accordance to it; being the means of realization of a 
good which is not followed by a greater evil. If, therefore, lawful killing 
be :^roduetiv 0 »o£sin, the significance of the injunction would be difficult 
to maintain. 
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But we say that such is not the case. For, that part of the injunc- 
tion, that conduct in accordance to it is not followed by a greater 
evil, is of this form that it is not productive of pain in addition to the 
pain immccUately following the production of the good. Inasmuch as, 
therefore, the evil producible by lawful killing, immediately follows the 
production of the good, the above significance of the injunction remains 
unimpaired. Some, however, think that only killing other than lawful 
killing, is productive of sin. But the explanation is not correct, there 
being no reason for so curtailing the meaning (of the texts on the sinful- 
ness of killing). It is also heard that Yudhisthira and others had to per- 
form penances in order to avert the evil consequences of having killed 
their kinsmen and of other acts of cruelty towards them, on the field of 
battle and elsewhere, even though, by their Svadharma, or dictates of 
their personal morality fas Ksattriyas or deliverers from oppression), they 
were required, nay, compelled, to do so. There is, moreover, the observa- 
tion of Markandeya ; 

mar i 

I shall, therefore, go away, my son (or sire), seeing that it is the receptacle of pain— 
that merits springing from A'edic performances are rich in demerits, hence resembling a 
fruit hard to digest.— Mdrkantleya Purdna, X. 31. 

There is, of course, the text of the Veda : 

killing any creature elsewhere than in sacred places (Chh. Upa., VIII. LXV. 
1, S. B. H., Vol. in, Ft. 11. p. 587). But it declares only that for- 
bearance from killing besides that which is lawful, is the means to the 
attainment of some good, but not also that in lawful killing there is 
absence of casuality towards the production of evil. More on this point 
may he looked for in the Yoga-V^rtika. 

There are, again, texts of the Veda such as : 

Some attained immortality, __not by action, nor by progeny, nor by wealth, but by 
renunciation.— (XaiuetZya Vpaniiidt, 1. 2) ; 

Only by knowing Him, one can pass beyond Death ; there exists no other path for 
travelling— (f^vetasvatara Upa., III. 8). 

(On the other hand, it is also revealed in the Veda, that immortality 
can be attained by means of drinking the Soma juice, etc.) By reason of 
this obvious contradiction, which, otherwise, mnst necessarily appear in 
the Vecla, immortality, attainable by means of di^nking the Soma jnice, 


-rut'? 
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etc., slioald be understood in a relative or secondary sense, on the autho- 
rity, for exaniple, of the Visnu-Pni4na, which declares: 

It 

Existence tillthe dissolution (Pralaya) of the Cosmic System, is called immortality. 
(Vi§nu-PurS,na, II. viii. 90).— 6. 

Pondage is not natural to Pimi§a. 

fr II ? I vs u 

^ Na, No. =^Hiuruci; Svabha,vatah, by nature, Badclhasya, of (one who is) 
in bondage, or confined. Moksa-sadhana-upade&h-vidhih, obser- 

vance of instructions regarding the means for the attainment of Moksa or Release. 

7. Observance of instructions regarding tbe means 

for the attainment of Moksa (can-) not (be enjoined) in tlie 
case of one who is confined by nature.- — 7, 

Yfitti -It may be asked whether instructions regarding the means 
for the attainment of Moksa refer to one who is confined by nature or 
otherwise. So the author says : * 

(Observance of instructions regarding the means for the attainment 
of Moksa does not refer to one who is confined by nature), because des^. 
truction of natural condition will entail destruction of Svartipa the 

thing in Itself, [vide Bhdsya below). It has been also said : ' ' 

TJiere is no confinement or bondage bv the 4 . 7 - 

of release follow from its non-existence Pnfi f ^ things, nor does the state 

being constituted by error, have no real existence!-?. (Confinement and Release), 

^ BMsya It has been thus established that ‘ visible ’ (nonnl., i i 
‘in^ble- (scriptural, ,ueans are not directly the his Se Lr 

S bIra^o7rot£luuJo ^use ff"™' 

A-Tiveka or non-dilierentiation between Purusa and P ! v ’"S “ 

the author shows, by the hehdTeT“T 
other., that A-yiveka itself « the oar,se of trayoi'lbte 
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Permanent cessation of pain having been already declared to possess 
the characteristic of Moksa, Bandha here means nothing but connection 
or association with pain. 

It, Bondage, does not possess the characteristic of being natural, 
as described below, to the Purusa, inasmuch as ‘ Vidhih, ’ obseiwaiice or 
performance, ‘ S^dhana-upadedasya,’ that is, of Vedic precepts regarding 
the means to be emplojmd, -Moksiya, for the purpose of release, of one 
who is confined by nature, is not possible for those who are enjoined in 
this behalf. For, the release, i.e., separation, of fire from its natural hot- 
ness is not possible, because that which is natural to a thing, is co-exist- 
ent with the thing itself. Such is the meaning. 

Accordingly it has been declared in the If^rara-Gihl,: 

Were the Self, by nature, impure, untranspareiit; mutable, verily Release would 
not accrue to it even by hundreds of re-births,— Khrma-Purana, II. ii, 12. 

One thing is said to be to another, when, the former exist- 
ing, no delay occurs in the production of the latter, from delay (in the 
appearance) of the cause. Such is the definition of the characteristic of 
being natural. 

An objector may interpose that there can be no doubt at all that 
pain is natural, as there is the incidence or possibility of constant expe- 
rience of it. But this is not so. For, although pain is inborn to, or of 
the very nature of, the Chitta or the mind, for the reason that the latter 
is essentially constituted by the threefold Gunas or elements of Prakriti, 
yet, as there is not constant experience of pain in consequence of the 
overwhelming preponderance of Sattva or the element of stability in the 
Prakriti, so the non-experience of it is possible for the Self also. Further- 
more, the Bauddhas who maintain that pain is inborn to the Chitta or 
mind, make a concession to the popular view that the Chitta or mind 
itself is the Self. 

Our opponent may urge; Now, that being so, (i.e., if Bondage 
does not by nature belong to the Self), let Moksa or Release result only 
from the annihilation of the Self. 

But we do not grant this. For, ‘lam in bondage, I will be com- 
pletely released ’—-such states of mind clearly prove that Moksa or Release 
is the highest object of volition only in so far as it is co-extensive witl; 
Bondage. — 7, ... 
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Bo7idage is not natural to Pumm. — (contd). 


Svabhavasya, of the natare of a thing, Ana-apdyitvafc, on 

account of the undecaying-ness, unchangeableness, or permanence, 
Aii-anusthana-laksa:oam, characterised by non-performance, Apra,m^^i3’ain 

irrelevancy, unathoritativeness. * 

8. (Were Purusa confined by nature), because the 
thing is unchangeable, (the instraotions laid 

would 
irrele- 


iiature of a 

down in the S'astras for the attainment of Release), 
be conspicuous by non-performance, and, therefore, 
vant and unauthoritative.' — 8. 

Vritti The author only strengthens the argument of the pr 
aphorism ; 

Whereas confinement or bondage which had an eternal natiir 
not be dissolved, performance for the sake of its destruction wc 
therefore, impossible. —8. 

BM?ya:-(Pilna-paksa). “Let there be non-performanoe, what 
does It matter?” To this the author replies : 

(Were bondage a part of the Purusa’s nature), the nature of a 
thing being oo-eval with the existence of the thing itself, there could be 
no Release. Consequently, the teachings of the Veda for the attainment 
of Release, would not be carried into practice. And being thus oliarao- 
terised by nou-performance, they would be irrelevant or unauthoritative, -8. 

Above eontmued. 

=. Na, no. A (im>iakya (poe^)-upade&.(iLt!aoLn>vidhih 

precept «ontanmg instruction for the impossible, Upadiste. were (it) 

instructed. ^ Api, even. An (non>«padesal, (iusti-uction), nou-insti-action. 

9. ibere can be no precept (in the Veda and other 
authoritative writings) imparting instruction for the attain- 
ment of that which is impossible. Were even (such attain- 
ment), instructed (in them), (the instruction would be) no 
instruction.— 9. 

Vritti :~lt may be argued that someone, for the sake of deception 
may me mot something impossible, as, e.p., the .presence of a hundred 
elephants on the tip of the Bnger. Accordingly tlie author says ■ 

ihe meaning of the aphorism is clear. -9, 
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Bhdf}ya : — To those who would contend that the practical obser- 
vance of those precepts will follovy by virtue of their being revealed 
texts, the author says : 

It is not possible to carry into practice an instruction for a ‘fruit ’ 
or result which is incapable of attainment. For, ‘ Upadisfce api,’ were 
even some means laid down (in a precept) for an impossible end, tliait 
(precept) would' really be no instruction at all, but merely the semblance 
of an instruction, according to the maxim that even the Veda cannot 
teach that which is contrary to reality. — 9. 

Bond'J-ge is 7iot natural to Punisa. —coiitd. 

II ? 1 u 

(white)-pata (cloih)-vat (like), like a piece of white cloth. 

Bija (seed)-vat, like a seed. %H-Ohet, if it is said. 

10. (One may argue that change of nature is obser- 
ved) as in the case of a piece of white cloth (when it is 
coloured otherwise) and as in the case of a seed (when it 
grows into a shoot or is burnt), (and that, therefore, there 
is nothing strange in the theory that Bondage is the 
natural state of Purusa, which, however, can be removed 
by appropriate means). --10. 

The author apprehends an objection : 

Annihilation of nature also is observed, as of whiteness in a piece 
of cloth, by means of colouring matter, etc., and of a seed, through the 
growth of the shoot. — 10. 

Bhd§ya : — At this place the author apprehends an objection : 

An objector may argue as- follows : Annihilation of even that which 
is natural is observed. For example, the natural whiteness of a piece of 
white cloth is removed by means of some colouring matter, so also 
the natural sprouting power of a seed is destroyed by fire. Hence, as 
in the case of a piece of white cloth, and as also in the case of a seed, 
annihilation of natural bondage also is possible in the case of the 
.Puruf^a. In the very same way, therefore, as in the case of the 
analogues, there is legitimate ground for instruction of means for its 
(of bondage) dissolution. — 10. 




¥ ; 








i ' 

I 





so SAMKHtA-PBAVAGBANA-SUTRAM. 

Bondage not mtural to Burma — (contd.) 

I ? I U II 

^altti (p ower)-udbliava (appearance, clevelopment)-aii (non)- 
udbhavabTiyam, by reason of the development and envelopment of power. ^ Xa, no 
: A (im)-sakya (possible)-upadesab (instriiction)^ instruction for the 
impossible. 

11. By reason of the development and envelopment 
of power, there is no instruction for the impossible (in the 
instances cited). —11. ^ 

Vritti: — The author concludes: 

An effect being existent prior to its appearance as such, the white- 
ness qf the cloth is not destroyed, but is enveloped by the colouring 
matter, and is again developed after washing. (For the same reason), 
in conseq.uence of the growth of the sprout also, the seed is not 
destroyed, but is enveloped or overpowered. Its re-appearance, however, 
is not observed, owing to the variety of things in nature. — 11. 

Bhd§ija — The author gives the solution : 

In the case of the given examples also, people do not give instruc- 
tion for the removal or annihilation of the Asahya or impossible, that 
which is incapable of destruction, i.e., the natural. Why not? 
^akti-udbhava-anudbhavabhyam, by reason of the development and enve- 
lopment of power. For, in the case of the two given examples, only the 
appearance and disappearance of whiteness, etc., take place, and not, 
on the contrary, the non-existence or annihilation of whiteness and of 
the sprouting power, seeing that whiteness and sprouting power again 
appear in the reddened or coloured cloth and fried seed, respectively, 
by means of the operations of the washerman, etc., in the one case, 
and by the volition or will force of Yogins, in the other. Such is the 
import. 

Objection ; — Likewise let Release consist only in the disappearance 
of the power of pain in the Turusa (i.e., of the influence of pain upon 
the Purusa). 

Answer: ’No ; for the common experience of mankind as well as 
the authority of the Veda and the Smriti prove that it is the absolute 
or permanent cessation of pain that is the (highest) object of desire, 
and not, on the contrary, the mere disappearance (of pain), as in the 
case of the instances cited. 

Moreover, the theory that Release consists in the mere disappearance 
of the power of pain, would entail non-(permanent) release, by making 
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devolopmeiit oE power o£ pain again possible ia the ease of the released 
ones also, as in the case of fried seeds, by means of the will force, 
etc., of Yogins and of God. 

{Note. — A seed, for instance, does not really undergo a change of nature by 
burning. According to the Silmkhya theory of causation, all production is development 
and all destruction is envelopment, so that the effect antecedently exists in the cause 
in an undeveloped form and the causa afterwards exists in the effect in an enveloped 
form. Therefore, after burning, a seed still retains its power of sprouting as evidenc- 
ed by the fact that the Yogins, by willing, can make a burnt seed to sprout again. 
That being so, if a man instructs another to take away (for a time) the sprouting power 
of a seed, he does not instruct something impossible, as the act does not involve a 
change of nature. But this is not so in the ease of the Purnsa. Per Release or 
permanent removal of Bondage, Bondage, being e.v-hijpotlicsi the natural state of the 
Purusa, involves a change of nature which is impossible. The hypothesis, therefore 
must be abandoned)— 11. 

l^either is Bondage a temfoval state. 

H SRT^rsfTimt 11? I n 11 

^ Na,nofc. ICaia (time)-yoga (connectioii)-t,ab (from), from connection with 

time, sqtfe: Vylipinab, of the pervading, Nityasya, of the eternal, 

Sarva(all)-sambandh4t (relation), on account of relation to all. 

12, (The bondage of the Purusa can-) not (he con- 
stituted) by connection with time, because (time which is) 
all-pervading and eternal, is related to all (Purusas, re- 
leased and unreleased). — 12. 

Vritti It may be contended that the Purusa may not be in bondage 
from nature, but that lie will be in bondage by virtue of time. So the 
author says : 

Ihe Purusa would have been so bound, did bis connection with 
time sometimes exist and sometimes not exist. But this is not 
the case, because relation to all times is one of his upadhis or adjuncts, 
since he is eternal and all-pervading. 

(Note.— It will be observed that Aniruddha has taken the words, ‘ebornaP and 
‘pervading’ as qualifying Purnsa, whereas wo have, following Vijadna Bhiksu, applied 
them to time.) 

The sense of relation to all times’ having been conveyed by the 
word, ‘ eternal,’ the word, ‘ pervading,’ has been stated simultaneously 
with the former, by reference to the next aphorism. — 12. ' ■ , • 

Bhdsya After refuting the theory of Bondage from nature, the 
author refutes, by a group of aphorisms, the theory of Bondage from-N-imit- 
tas, occasional causes or conditions. Were pain, on the other hand 
occasional in the Purusa, it would not be capable of being rooted outby 
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knowledge and like other means, inasmuch as subtle pain, in the form 
of not- yet-come, {i.e., the possibility or potentiality of pain) would remain 
so long as the substance in which it inheres, lasts. Having tliis in view, the 
author refutes the theory of occasional pain : 

Hor is the Bondage of the Purusa occasioned by connection with 
time. Why not? Because time, all-pervading and eternal, by the 
determination or delimitation of everything, is connected with all 
Purusas, released and unreleased, and the determination of everything 
by time will entail tbe Bondage of all Purusas at all times, (so that Release 
would be impossible). 

In this section tbe conditional, occasional, or instrumental causality 
of time, space, action, and the like is not confuted, because it is es- 
tablished by tlie Veda, Smriti, and argument. But that which is denoted 
by Nainiittikatva, occasionality, that is, the characteristic of being pro- 
duced by an occasion, condition, or instrument, as in the case of colour, 
etc., produced by burning {vide Ivanada Sutram, VII. i. 6, S. B. H., Voh 
VI, p. 212) — the same is forbidden in the case of Bondage, in consequence 
of the admission of the accidental nature of Bondage so far as Purusa is 
concerned. 

Objection : Even in the theory that Bondage is occasioned or con- 
ditioned by time, etc., gradation or difference of status (as released and 
unreleased Purusas) can be accounted for by the presence and absence 
of other contributory causes. 

Answer : In that case, it is proper for the sake of simplicity, to 
refer Bondage to that contributory alone, that is, that conjunction which 
taking place, Bondage must necessarily he caused, since there is no harm 
in the use of Bondage, with regard to the Purusa, in an accidental, 
transferred, or derivative sense. 

Thus there is an end of the theory of the occasional or conditional 
nature of pain. — 12. 

E or' is Bondage a spatial state. 

JT II ? I II 

^ Ra, not. De^a (space}-yoga (connection (from), from con- 

nection with space. ^ Api, again, Asmat, for the same (reason). 

13. Nor, again, (is Bondago constituted) by connec- 
tion with space, for the same (reason as given above). — 13. 

’May not the Purusa he in bondage by virtue of space? 
To this the author replies : 
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(It cannot be so), because Purusa, eternal and infinite as he is, has 
connection with all space.— 13. 

BMsya: — Nor does Bondage result from eonnectiou vyit]i space. 
Why not? ‘Asniat,’ owing to the same, as stated in the preceding 
aphorism, (objectionable) connection with all Ptirusas released and un- 
released. The import is that the theory would entail the bondage of even 
the released Purusa." -13. 

Nor does Bondage result from embodiment 

rierr: n ? i h 

M Na, not. Avast^tafi, from location, situation, environment, organisation, 

or circumstances, Daha (body)-dliarma (proper ty)-tv4t, being a property 

of the body. r(w: Tasy&h its, of the environment. 

14. Nor is Bondage constituted by organisation, the 
latter being the property of the body. — 14 . 

Vritti: — Now, to meet the suggestion whether the Purusa may not 
be bound from organisation or circumstances, the author says : 

‘ Tasy^h ’ means ‘ of circumstances.’ ‘ Deha-dharmatv?lt ’ is indica- 
tive ; the ultimate significance is (that the reason why the Purusa cannot 
be bound by organisation or circumstances is) that (the Purusa) undergoes 
no change or transformation. — 14. 

BMsya: — ' Avastha ’ consists in the form of the body described as 
the appearance of a particular Sanighata, organisation or embodiment. 
The bondage of the Purusa does not result from ‘ avastha ’ or embodi- 
ment as an occasional or instrumental cause. Why not ? Because 
‘ avastha ’ is a property of the body, that is to say, a property of an 
insentient object. The application of the property of one object as 
directly causing bondage in a different object, would be too wide, and 
would entail the bondage of the released- ones also. — 14. 

Above eontinued. 

3?^ fflr n ? I n 

Asafigafi, free from all attachment or association,, detached, m Ayarri, 
this, he. 3^: Purusa, Self. ^ Iti, because. 

15. (Embodiment cannot be a property of the Purusa), 
because be, tlie Purusa, is free from all association. — 15 . 

VriLti May not organisation be a property of the Self also? Tq 
the author replies ; 
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(It cannot be), as, in that case, the ^rati, he, the Puriisa, 

is free from all attachment (Brih-Aran Upa. IV. iii. 10), wonld be 
contradicted. — 1 5. 

BMsya But, it may be asked, what is the objection to ‘ avastlui,’ 
organisation or embodiment, being a property of the Purusa ? lo this 
the author replies ; 

The word, ‘iti,’ gives the reason. This aphorism should be read 
with the preceding one : thus, the Purusa being free from all association 
or attachment, ‘ avastha,’ organisation or embodiment, must Ije a proper- 
ty of the body alone. The purjport of the aphorism is that to admit change 
or transformation in the shape of ‘ avasthS. ’ or embodiment, in the case 
of the Purusa, would entail that the Purusa possesses association or attach- 
ment which may be here described as conjunction with the cause of 
that change or transformation. 

That the Purusa is free from all attachment is proved by the 


"Whatever he sees here, cannot enter into him, for, he, the Purusa, is free from all 
attachment.— (Bpihad Aranyaka Upanisat, lY, iii. 16). 

Safiga, again, is not mere conjunction or connection. For, it has 
been stated above that the Purusa has connection or conjunction with time 
and space. It is also learnt from the Veda and Smriti that the freedom of 
the lotus leaf from attachment with the water resting on it is an example 
of the Purusa’s freedom from all attachment.--! 5. 

A'07’ does Bondage result from karma. 

^ Na, not. Karmai?^, by action. Anya (another)-clharma 

(property)’-tvdt (being), being the property of a different object, Ati 

(over)-prasakteh (implication), going too far, being too wide. Oha, and, also. 

16. Nor (is the Purusa bound) by action, because 
(action) is the property of a different object, and also 
because (the argument) is too wide. — 16. 

Vfitti : — The author shows the defect in the suggestion that the 
Purusa may be in bondage by virtue of action : 

The Self being void of Gunas, states or modifications, action possesses 
the characteristic of being the property of the Not-Self. If it be said 
that the Purusa will he bound by action, notwithstanding that the latter 
is the property of a different object ; that would be improper : for (i) 
nothing can he deposited by the property of one thing, in another, (ip the 


' 
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diversity in tlie nniverse would not be explained, and (iii) the argument 
would be too wide, inasmucb as, in the absence o£ (the effect of) the 
distinction of otlier-ness, it would entail the bondage of the released 
Selves also. — 16. 

B/idsya Bondage does not certainly accrue to the Purusa by means 
of action, prescribed and prohibited, Anya-dharma-tv4t, because actions are 
the property of the Not-Self. .For, the theory of the bondage of one being 
immediately caused by the property of another, would entail the bondage 
of the released Purusa also. Thinking that it may be argued that this 
defect will not arise if we admit that Bondage is caused by the action 
of the respective UpMliis or adjuncts of the Purusas, the author gives 
another reason in the words, ‘ Ati-prasakteh cha,’ which mean that the 
theory of bondage by the action of tJie Upadhis would entail bondage in 
the form of conjunction or incidence of pain during Pralaj’-a or dissolution 
of the cosmic system, and such other times. The supposition of the 
continuance of pain during Pralaya, in consequence of the continuance 
of other contributory causes, has been already controverted in the aphorism 
(12 ante) beginning with ‘ Na kala-yoga.’ — 16. 

Above Gontinued. 

Vichitra (diverse)-bhoga (experience)-an (non)-upapattil;i (proof, 
explanation), possibility of diverse experience, Anya (another)-dharina 

(property )4ve, (that which produces action in one thing), being the property of 
another thing. This is according to the Vritti of Aniruddha. Vijn4na-Bhiksu 
interprets the terms as meaning, (bondage in the form of conjunction or incidence 
of i 3 ain) being the property of another thing. 

17. Were it tlie property of a different thing, diver- 
sity of (worldly) experience would not be explained. — 17. 

Vritti :--The author points out another defect; 

Some people, it is observed, enjoy pleasure,, while others suffer pain. 
Nor is it the case that in the beginningless Samsjira, stream of transmigra- 
tion, neither action which is the source of pleasure, nor action which is 
the source of pain, has been performed by a single individual. Did the 
property of one produce change in another, all would either enjoy plea- 
sure or suffer pain. — 17. 

Bhdsya:~~lt may be objected: It is well known that pain is a 
property of the Chitta, the mind or intellect. In compliance, therefore, 
with the rule that £^ction appears ip the same substratpm where that 
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wliich produces the action resides, let also bondage in the form of 
conjunction, or incidence of pain be of the Oliitta or intellect alone Why 
do you suppose the bondage of the Purusa also ? 

Apprehending this, the author says ; 

Tf bondage in the form of conjunction or incidence of pain were 
the property of the Chitta or intellect alone, diversity of (worldly) expe- 
rience would not be explained. For, if the experience of 'the Purnsa 
described as Duhkha-sdksiitkara or the presentation of pain to the senses, 
be admitted, even in the absence of conjunction or incidence of pain, 
then, there remaining nothing to govern or determine the experience of 
pain, etc., the pain, etc., of all the Purusas will become the object of 
experience of all the Purnsas. And consecpiently diversity of experience, 
such as, for example, “ He is the experience!’ of pain,” “ He is the expe- 
riencer of pleasure,” and so on, will not be explained or justified. This 
is the meaning. Therefore, for the sake of the proof or explanation of 
diversity of experience, bondage in the form of conjunction of pain, etc., 
should he admitted in the Purusa also, (by the characteristic of its being 
the determinant of, or) as determining experience. 

And this conjunction of pain in the Purnsa, is, as has been already 
stated, merely of the form of a reflection, and the reflection is only of 
the Vritti or function of one’s own Upddhi or adjunct, (le., of the states 
of consciousness). Hence the experience of all pains does not fall to the 
lot of all men. Such is the purport. 

The above conclusion follows from the following passage in the 
0ommen.tary on the Yoga Aphorisms : 

The l 36 gii)ningless relation of tho Purnsa (to the Ohitta or intellect), namely, the 
relation of the thing owned and tho owner of it, is the cause of (the Parusa’s) knowing the 
function of the Ghitta. 

And the ownership of the Purusa in the Ohitta or intellect consists 
in its possession of the VasanA, tendency, sub-conscious latency, persis- 
tence, or potentiality, of its own function which has been experienced by 
the Purusa. The declaration in the Vedas and Smritis, however, that 
Bdnd'age and lielease appertain to the Chitta or intellect alone, and not 
to the Purusa, should be understood by reference to Bondage in the 
ultimate or transcendental sense, namely Bondage constituted by conjunc- 
tion of pairi in the form of a reflecting disc.— 17. 

(JVote.— The substance of Bondage is in the Chitta or intellect while its shadow falls 
^n tfee Purusa,)- - . 
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?^or is Bondage due to 

mm ii ? i ii 

Pralipti-nibandliauat, from Prakpti as the cause. ^ Chet, if, is 
it ? Na, no. ciw: Tasy4l?, her. ^ Api, also, Paratantryain, subjection, 

dependence. 

18. Does Bondage result from Prakriti as its cause? 
No, because Prakriti berself is not autonomous. — 18. 

Vritti: — It may be said that Prakriti will be the determinant in 
tlie matter of the production of change in one thing by the property of 
another thing, that is to say, that Bondage will accrue to that Puru§a 
towards whom she will be inclined or active, or move. Hence the author 
says: 

Prakriti also is all-pervading, and consequently there can be no 
distinction or peculiarity of her connection with all the Purusas. (She 
cannot, therefore, be the determinant, and) there can be no determination 
or uniformity without the help of action. Hence she too is dependent 
on action. And the defect in that case has been pointed out {vide 16 
ante). — 18. 

BM^ya : — The author rejects the theory that Prakriti is the direct 
cause of Bondage : 

But cannot Bondage follow from Prakriti as its cause ? No Be- 
cause, in being a cause of Bondage, she also is, as will be shown in the 
sequel, dependent on conjunction. If it be contended that she may be 
the cause of Bondage even without the help of particular conjunctions, 
then it will entail (the existence of) pain and Bondage even during the 
state of Pralaya or dissolution, etc. This is the meaning. 

Where the reading is, Prakrit-nibandhana diet, there the meaning, 
(or rather construction) is, ‘if Bondage have Prakriti as its cause.’— 18. 

Bondage, in the form of refleetion of pain, aeerues to Purusa from 
eonneetion with Bi'skriti. 

Na, not. Nitya (eteriial)-suddha (pure)-buddha (enlight- 

en6d)-mukta (releasedysvabhiva (natureVsya, of him. who is by nature, eternal, 
and eternally pure, enlightened, and released, Tat-yogah, conjunction of 

that, /.e., Bondage, Tat-yogS-t-fite, without the conjunction of that, i.e., 

Prakriti. 

19. Witliout tbe conjunction of Prakriti, (there can 
be) no conjunction of Bondage in the Purnsa who is, by 
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Sudciha means not attaclied or adhering to the Gmias, states or 
modifications (of Prakriti). Buddha means transparent. Tat-yogah means 
conjunction of bondage. Tat-yogat-rite means without the conjunction 
of Prakriti. Bondage can never accrue to the Self without A-viveka or 
non-discrimination between the Self and the Not-Self, But, on the other 
hand, that which arises from A-viveka or non-discrimination is (not actual 
bondage, but) the Abbimana, sense or idea, that one is in bondage. And 
this (wrong notion) should be certainly removed by the teaching of the 
Sastra.— 19. 

Prakriti, then, in order to be the cause of bondage, is 
dependent on a particular (vide below) conjunction. It is, therefore, from 
the self-same species of conjunction that Aupadhika (due to Upridhi), 
reflectional, shadowy, adventitious, accidentia!, bondage results, like the 
hotness of water from the conjunction of fire. The anther establishes 
the above conclusion of his own system, in this very context, in the 
middle of his criticism of the theories of different thinkers. 

Therefore, Tat-yogat-rite, without the conjunction of Prakriti, Purusa’s 
‘tat-yogah,’ association with bondage, does not exist. In fact, it is this 
(conjunction of Prakriti) that constitutes bondage. This roundabout 
statement, by means of two negatives, has been made for the purpose of ob- 
taining tlie shadow-like, adventitious, or super-imposed character of Bond- 
age. For, if Bondage were the effect of the conjunction of Prakriti, like 
colour produced by burning (v^d^Kauada-Sutram, VI I I. 6, S. B. H.,' Vol. 
vi, p. 212), then similarly to that also, it would continue even after the 
disjunction of Prakriti. Nor should it be supposed that the moment next 
to that in which pain is produced, and such other things will be the cause 
of the destruction of pain, as we have not made this supposition, seeing that 
the destruction of pam is explained or accounted for by the destruction of its 
cause alone, on the supposition that the destruction of the cause produces 
destruction of the effect. For, Vritti, function, activity, or modification, (of 
the chitfca or intellect), is the material cause of pain, etc. Therefore, as in 
the case of the flame of a candle, destruction of pain, desire, and other pro- 
perties or products of the Vritti (or activity of the chitta or intellect) becomes 
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possible entirely by means of the speedy destnictibility of the Vritti which 
breaks down in a moment. Hence, non-existence of Bondage being conse- 
quent on (the non-existence of conjunction, i.e.) disjunction of Prakriti. 
Bondage is merely Aupadhika, (ideal as opposed to real), accidental or ad- 
ventitious or reflectional, and neither natural nor occasional (i. e., produced 
by instrumental causes or the necessary conditions as distinguished from 
the principal cause). 

In like manner, it is also the effect of this indirect statement that 
the immediate means of the avoidance of pain is the dissolution of the 
conjunction of Prakriti, and nothing else. So also says the Smriti : 

As a liousG attached to another, burning, house, i.g saved by dividing it off from the 
burning one, so he (Purusa), being separated from Prakriti, the mother of all faults, does 
not come to grief.— (Source not traced.) 

Thinkers of the Vais^esika School labour under the mistake that 
conjunction of pain is (not ideal but real, i.e.) ultimately true. In order, 
that a similar mistake may not crop up here, the author declares Nitya, 
etc. As conjunction of redness does not take place in the crystal which 
is naturally pure, [i.e., white), without the conjunction of the China rose, 
in the very same way, there being no possibility of the existence of pain, 
etc., by themselves, conjunction of pain cannot take place in the Purusa 
who is, by nature, eternally pure, etc., without the conjunction of Upadhi 
or adjunct or super-imponent. That is the meaning. So it has been de- 
clared in the Saura Parana : 


i 



ft: sA; i 

For, as tlie pure crystal is observed by people to be red ou account of the super- 
, imposition laid on it by some red colouring matter, etc., so is the great Purusa. 

Eternality consists in not being limited by time. The characteristic 
of being, by nature, pure, etc., also denotes eternal purity, etc. Tberein, 
eternal purity means constant freedom from virtue and vice, 
enlightenment denotes possession of the form of i 
The being eternally released, i.e,, eternal freedom, denotes 
istic of never being in conjunction with ultimately true, 

Conjunction of pain in the form of reflection, however, is 
true, i, e., not-real or ideal, bondage. This is the import. 

As regards the eternal purity, etc., of the Self, there is 

This Self is purely Existent, Eternal, Pure, Enlightened, True, 
versal, etc. (Ni.’isiraha-XJttara-TS,pani Epanisat, II. ix. 9), 
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Ohjection : — But tliis being a Manana iSastra, rational or intellectual 
science, reasons also must be given in support of tlio conclusion that the 
Self is eternal, etc. ■ 

Answer : — Quite so : By the expression ‘ Na tat-yogah tat-yogdt rite,’ 
reasons have been certainly advanced in prool of the eternal purity, etc., 
of the Self. Thus, eternality, universality, and other characteristics have 
been completely established in the Self in Dari^anas or Systems of Thought 
like Nyaya, etc. [vide Kanada Sutram, 111. ii, 5 and VII. i. 22, S. B. IL, 
Vol. vi, pp. XXV, 131 and 229). Now, the Self being eternal and univer- 
sal, there must exist some cause without which it can have no conjunction 
with pain and all other similar changes or disorders. That cause is, by 
common consent, no other than the Antah-karana or inner sense. For t)ie 
sake of simplicity, therefore, Antah-karana or the inner sense itself slionld 
be properly regarded as being the only material cause of pain and 
other disorders. There is also another reason, namely, the concomitant 
variation of the Antah-karana or inner sense with regard to all changes or 
disorders (that is to say, that the activity of the Antah-karana is invariably 
present where there is any change, and is invariably absent where there 
is no change). In the case, again, of intra-orgaihc changes or disorders, 
it will not be reasonable to suppose instrumental causality (or causality as 
a necessary condition) for the Manas or iutellect, and material causality 
for the Self, since the supposition of two causes will involve superfluity. 

Objection : — That the Seif is the material cause of (pain and other; 
changes, is proved from perception such as “ 1 feel pleasure,” “ 1 feel 
pain,” “ 1 do,” etc. 

Answer Such is not the case. For, these perceptions, falling as 
they do within the class of hundreds of mistakes such as “ I am fair in com- 
plexion,” etc., are not free from the apprehension of being invalid as means 
of proof, and accordingly carry less weight than the inference supported 
by the argument stated above. 

The hint may be given here that the reason for the view that the 
Self is pure consciousness will be stated in the sequel. 

The sense of this very aphorism has been declared in the Karika 

also. 

Therefore, through ijroximity to him (sentient Purusa), the iinscntient Liiiga (i e 
Mahat, Ahamk&ra, Buddhi, Manas, and the Tan-rndtras) seems sentient; and, simil.,riy’ 
though agency or activity belongs to the Gurias (states or modiflcabion.s of Prakriti), the 
bystander (Parusa who is indifferent or inactive) appears as the ageut.-Samkhya-lsL-iki 
of isvarakpispa, verse 2o. 
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The mere expression, agency or to be agent, is indicative of all 
changes or disorders, such as to suffer pain, etc. 

In like manner, in the Yoga Aphorisms also, the sense of this very 
aphorism has been declared. Tims — 

II ^ II H 

Conjunction of the ^eer (Purusa) and the seen (Mahat or Iluddhi) is the cause of the 
avoidable (i.e., pain).--Yoga Shfcram, 11. 17. S. B. H., Vol, IV., p. 121. 

j Also in the Git^ : 

* ^ w K\ \^K\\ 

For the Purusa, dwelling in Prakpiti, experiences the Gunas, states or modifications, 
produced from Prakriti—Gitd, XIII. 21. 

‘ Prakritisthah,’ dwelling in Prakriti, means being combined in-Pra- 
kriti. Similarly in the Sruti also: 

Thoughtful men call the Self, combined with the Senses or Powers of Cognition and 
Action and Manas, by the name, experiencer — Katha Upa., III. 4, 

Objection : — In the very same way as are time and the rest, conjunc- 
tion of Prakriti also is common to all Purusas released and unreleased. 
How can it, therefore, become the cause of Bondage ? 

Answer : — The objection does not arise. For, here the denotation of 
the word, Samyoga, conjunction, is exclusively or simply a particular form of 
the conjunction of Prakriti, reduced into, or appearing in, the form of 
individual Buddhis or Understandings or Reasons, which conjunction 
is otherwise designated as birth. In his commentary on the Yoga 
Aphorisms, the revered Yyasa has explained the term in the above sense. 
Moreover, it is only by reason of the function of Buddhi as the Upttdhi or 
super-imponent that conjunction of pain takes place in the Purusa. 
Again, just like the Vais^esika and other thinkers, it is desired also by 
ourselves that conjunction of the Antah-karana or inner sense, having 
the effect of determining the power of causing experience (bhoga\ 
possessed by conjunction of Buddhi, is different in kind from the latter 
conjunction. Consequently there is no implication of Bondage in 
dreamless sleep and such other states. On the other hand, the stream 
of whatever functions of the intellect it may be and its Samskara, 
impression, recept, or after-image, accompanied by the Vasana, sub-cbm 
scions latency or persistence', of the function respectively experienced by 
the Purusas, is beginningless, and hence the continuity or uniformity 
of the relation of the thing owned and the owner of it (between Mahat 
and Purusa, ride Aphorism 17 above) is sustained, 
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Some, liowe'v^erj are of opinion tliat Uie li5^potliGsis of conj unction 
between Prakriti and Pdrusa would necessarily involve transformation 
and attacliinent of tbe Purusa, and that, therefore, the denotation ol the 
word, Yoga, in this place, is only A.-viveka or non-discrimination, and not 
conjunction. But their opinion cannot be upheld. For, by the aphorisui 
55 post, cj_. v.), the author of the aphorisms will declare 
that A-viveka or non-discrimination is (not the same as, but really) 
the cause of Yoga, association or conjunction. Again, in the (loga) 
System of Patanjali also, by the two aphorisms ; 

5^^? il ^ \ ii 

Saoiyoga or eonjiinetion is the name given to the cause of the knowledge of the 
true nature— (of the Purusa) as he who experiences and (of Prakrifi) as the object of 
experience)— of the power of the thing owned (Prakriti) and of the power of the ownor 
of it (Purusa), (i. e„ perceptibility and percipienoy respectively). — Yoga Sdtram, IT. 2B. 

II ^ 1 U 

A-vidya, Nescience, is the cause thereof {i. e., of Samyoga or conjunetioni.—Yoga 
Satram, II. 21 S. B. H. YoL iv. p. 144. * . 

A-vidy^ has been ’ declared as being only tbe cause of conjunction. 
Moreover, were A-viveka (non-discrimination), in tbe from of absence of 
AMveka or discrimination, tbe same as Samyoga or conjunction, tben Bhoga 
or experience, etc., would be entailed during Pralaya or dissolution, etc , 
also, by reason of the existence therein of the conjunction of Prakriti 
and Purusa. To hold that conjunctiou consists in A-viveka or non- 
discrimination in the form of false knowledge, would involve a form of 
Atina-asraya, (Self-dependence) i. e., the fallncy of arguing in a circle, 
inasmuch as conjunction of the Purusa and Prakriti is the cause of false 
knowledge, etc. (In the above - passage of the Sruti), therefore, Yoga (in 
‘ynktam’) must denote something more than A-viveka or non-discrimi- 
nation. The sarhe is nothing but Samyoga, conjunction or union, there 
being no reason for any other supposition. 

Samyoga or conjunction,' again, is not the same as Parinama, 
development or evolution, since we speak of a thing as undergoing 
development or evolution only when some particular property, in addition 
to the general attributes of the class, is produced in it. Otherwise, 
the universality of the immutable (Purusa, etc.), in the form of omnipre- 
sence, would not be proved or possible. Nor, again, does Safiga or 
attachment dr association consist in mere Samyoga or conjunction, as it 
will be later on declared that it is Samyoga or conjunction which is the 
cause of Parinama, or evolution, that is the denotation of the woxcl, Safiga 
or attachment or association.. » 
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Objeetion still, how does temporary conjunction which is 

the origin of Mahat, etc., take place between Prakriti and Purusa both 
of whom are eternal ? 

There is nothing impossible in this. For, l^rakriti 
appears in the form of the sum-total or collection of the three Gunas, 
states or modifications, conditioned as well as unconditioned, and thus 
production of conjunction with Purusa is possible by means of the 
limitation imposed by the conditioned or manifested Gunas. • This 
conjunction of Prakfiti and her perturbation (by which the Gunas are 
manifested) are proved by the Veda and the Smriti. And upon the 
same theme we have elaborately discoursed in our Yoga-Vdrtika, 

There are, however, others who think that the conjunction of 
Purusa and Prakriti consists merely in their respective fitness as the 
enj oyer and the enjoyable. But this too cannot be admitted; for, if 
fitness were eternal, it would be unreasonable to say that it could be 
terminated by knowledge. If it be non- eternal, then there is no harm 
in admitting Samyoga or conjunction, as the objection of entailing the 
characteristic of undergoing Parinama or evolution on the part of the 
Purusa, equally applies to both. Moreover, the view that fitness as tlie 
enjoyerand the enjoyable constitutes the form of Samyoga or conjunction, 
has been nowhere declared in the aphorisms, etc., and is, therefore, 
unauthoritative. 

It follows, therefore, that only a particular form of conjunction is 
here intended by the author of the aphoiisms as the cause of the 
avoidable. Thus the cause of Bondage, according to the author, is 
ascertained — 19. 

Nor is Bondage caused by A-vidyd, 

ii ? i u 

Na, not. A-vidy^-tafi, from A-vidya, i. e., non-existence of VidyE 

or knowledge, Api, too, again. Avastun^, by an unreality, a non-entity. 

Bandha-ayogat, on account of unfitness, non-adaptation, or impossibility of 
bondage. 

20. Nor (does Bondage result) from A-vidya also, 
because of the impossibility of Bondage by means of a non- 
entity. — 20, ^ 

Vritti -If it be asserted that Bondage will accrue to him (Purusa) 
by means of A-vidyft, so the author says : 

(It cannot). For, A-vidy^l denotes either the antecedent non- 
existence of Vidyil or knowledge or its consequent non-existence, (i.e.. 
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eitliei* that knowledge kas not yet been acquired l^ut that it may be 
acquired afterwards, or that knowledge which was acquired, has been 
afterwards lost). And, either way, it is a non-entity. Nor is Bondage 
by means of a non-entity possible in the case of the vSelf which is an 
entity. Tt is, therefore, a mere form of speech, and no truth, to say 
that Bondage results by means of A-vidya. — 20 

Bhdi^ya The causes of Bondage maintained by the unbelievers 
(Nfistikas, i. e., those who say that it— God, Veda, etc., — does not e.Kist) 
also should be how refuted.’ Amongst tliein, a sect of the Banddlias 
who hold the theory that the Self is a stream of temporary states of 
consciousuess, as evidenced by the description or saying : 

The Viniiyaka (Baixddha) (is lie) who holds the theory of uon-diialifcy, is ainnod 
with the ten, and is conversant about the six.— Araara-lrosa I. i. (1) 9. 
argue as follows: There is no second, external, reality or entity, 
such as Praki’iti and so forth, whereby Bondage, real or reflectional, may 
take place through conjunction with it. But the mere continuity of 
succession of momentary states of consciousness is the reality, and it is 
without a second. All else is due to Sanivritti or obscurity. And Samvritti 
or obscurity is A-vidya, desci'ibed as false knowledge, from which alone 
results Bondage. Thus has it been declared by them : 

For, although the Self consisting of Biiddhi or Reason or Understanding, is not 
different from acts or instances of ViparyAsa or inversion of correct knowledge, yet it is 
observed as though possessing the distinction of the consciousness of that which 
is apprehended and the consciousness of that •which apprehenas.--8arva-Darsana- 
Samgraha.— (Ed. Bibl, Ind., p. 16.) 

Their opinion is first of all being disproved : 

The word, ‘ Api,’ also, has been used by reference to time, etc. men- 
tioned above. From A-vidya also, there is no immediate possibility of 
Bondage. The A-vidya of the above non-dualists is also a non-entity and 
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inasmuch as it is not probable or reasonable that men should observe 
the practices subsidiary to Yoga, which can be done with great hardship, 
wlien ill consecxuence of the teaching of the unreality of Bondage, there 
can remain no doubt that the fruit or result, called annihilation of 
Bondage, is already accomxolished. — 20, 

ISlor is Bondage caused hy A-vidyd. A~mdyd cannot he an entity. 

i ^3# II W II 

6 Vastu-tve, ill the case of the reality of A-vidy^. Siddlidixta 

(teii6t)-haiiih (loss, abandonment), abandonment of the tenet, A-vidyA is a 
non-entity. 

21, If the reality (of A-vidya he asserted by the 
monist, then there is) abandonment of (his) tenet. — 21. 

Fritti It may be said that A-vidya denotes something different 
Crotn Vidya or knowledge, and is, as such, an entity. So the author lays 
down : 

In our view, A-vidya certainly possesses the form of that which 
^ exists. Consequently, there being no destruction of it, there is no 
Release. The A-vidya of the non-dualists, on the contrary, is not 
transcendental or real. While the A-vidyd of the dualists is beginningless 
and is an entity, and, therefore, on account of the impossibility of its 
destruction, the teaching of the annihilation of Bondage is useless.— 21. 

Bhd<fya : If, on the otlier hand, the reality of A-vidyd be admitted, 
then there will be abandonment of the non-reality or non-existent character 
of A-vidya already admitted or advanced by the monist himself. ' This is 
the meaning. — 21. 

Above continued. 

ii ? i ii 

Vijatiya (lieterogeneous>dvaita (duality)-apattih (entailment), 
entailmeut of duality through there being an entity of a different kind, Oha, 
also,. 

22. (On tbe assnniption of the reality of A-vicIya, 
there would be) entailment of duality by means of a 
heterogeneous second. — 22. 

Vriiti : — The author points out another defect in the theory of the 
reality of A-vidya : 

Were xA-vidya existent as an entity, and beginningless, it would be, 
like the Self, eternal. It being different from the Self, the duality con- 
stituted by it would be heterogeneous duality. — 22. 
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Bhdsya: — Moreover, if the reality of A-vidyu be assumed, there 
will be then involved a second entity different in kind fi-oin tlio succes- 
sion of momentary states of consciousness, which is not desired by you 
(ie., themonists). This is the meaning. 

The adjective, heterogeneous, has been used in view of the possible 
reply, (incase homogeneous duality were also raised as a point in objec- 
tion), that, owing to the infinity of the individuals falling within (tiiid 
making up) the stream of consciousness, homogeneous duality is certainly 
desired. 

— Well, but A-vidya also being a species of knowledge, 
how can there arise heterogeneous duality by means of A-vidyA. also ? 

Answer : — The objection cannot stand. For, A-vidjul which is a form 
of knowledge, is subsequent to Bondage, whereas it is only A-vidyil in tlie 
form of Vasana or acquired tendency of the Self, that is recognised by 
them vthe non- dualists) as the cause of Bondage. And Vfisaiia is certainly 
different in kind from knowledge. 

The mistake must not he committed that by these aphorisms the 
tenet of the Vedanta System is confuted, inasmuch as it has not been 
declared therein, even by a solitary aphorism, that Bondage results from 
mere A-vidya. Moreovei’, even in the case of the reality of A-vidya and 
the like, there is no contradiction of the non-duality characterised as non- 
division or non-differentiation, which is intended in the Brahma-Mimaipsa, 
by such aphorisms as — 

(There is) nou-division (of Brahman into many), (as follows) from the declaration (of 
the Yeda).— Yeddnta Shtram, lY. II. IG, (S, B. H., Yol. Y, p . 717). 

As regards, however, the modern doctrine of M4ya or limitation, 
preached by the so-called Vedanta thinkers, of which the characboristic 
mark is iu evidence in this context, the author’s remarks quite properly 
apply to them also, because they form a sub-division of the (Baiiddha.) 
Vijnauavadins or idealists, as we learn from the traditions of 'the sayings 
of ^iva in the Padma-Purana beginning with ; 

: In the Kali Age, O Devi, the system of non-oxistence, namely, the doclrine of Maya, 
which is merely Buddhism in disguise, has Been declared By no other than raysolf in the 
form oia Br^hmapa, 

The doctrine of MayA, however, is not a tenet of the Vedanta System 
as we learn from the concluding words of Siva : 
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That groat system, the doctrine of MS,ya, containing the truths of the Veda, but not 
supported by the Veda. 

The Maya-vckli ns (those who hold the doctrine ol are not 

directly attacked here, as, in that case, the use of the adjective, heterogene- 
ous, would be meaningless, inasmuch as in the doctrine of Maya 
homogeneous duality also is not recognised In this section, therefore, 
only the explanation of the cause of Bondage, given by the Vijnana-vadins 
or idealists, is directly, refuted. It should be understood that, by the self- 
same method (of reasoning), the view of the moderns, the disguised 
Bauddhas, i. e., the Maya-v&dins also, that an insignificant thing like 
mere A-vidya is the cause of Bondage, is refuted. 

In our view, on the other hand, A-vidya, of course, lacks transcen- 
dental or ultimate reality in the form of immutability and eternality, but 
it possesses as much reality as a water-pot, etc., and, therefore, there is 
no opening for the impediment or objection stated above in respect of 
its being the cause of Bondage by means of the conjunction to be de- 
clared in the sequel. Similarly, in the view of the Yoga and also in the 
view of the Brahma-Mi marpsi I)ars^aua. — 22. 

Above Gontinued. 

Viruddha-(contradictory)-uhhaya (bobh)-rup^ (form), possessing the 
form of both the contradictories, ie., the real and the unreal. ^ Chet, if it be 
assumed. 

23. If it be assuined that A-vidy^ possesses the form of 
both the contradictories {i.e., is both real and unreal). — 23. 

Vritti: — Well, such will be the fate of other predicables, but 
A-vidya which is real and beginningless, will be also perishable, in our 
theory. The author states the above argument of the opponent 

‘ Viruddha-ubhaya-rupii,' possessing mutually contradictory forms, 
that is, although (A-vidya) is beginningless, yet, inasmuch as it undergoes 
annihilation, it also possesses the form of antecedent non-existence, (like 
things which have a beginning). — 23. 

TiJid of Veddntin Makddeva: An objection is apprehended:- A- 
vidya is not real or existent, wherefrom duality of dissimilar things might 
result, nor is it unreal or non-existent, as its effects are observed. On the 
other hand, therefore, it possesses both real and unreal forms. 

BM§ya : — (The author) apprehends (an objection): 

■ It may he asserted by the objector that A-vidya should be conceived 
as possessing exclusively the form either of the two which are contradictory 
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to each other, ms., the real and tbe unreal, or of that which is different 
from the real and the unreal, and that consequently there is no harm 
of (the theory of) transccjidental non-duality. Such is the meaning of tlie 
aphorisni. The author himself will, however, afterwards declare that 
the fabric of creation is both real and unreal. But there reality and 
unreality, in the form or sense of manifestedness and unraaniEestedness, are 
not really contradictory to each other. This is indicated by the inclusion 
of the word, Viruddha (contradictory\ in the aphorism.— “23. 

Ahom continued^ 


^ Na, not. rng^sq^nqljTcnu: TMrik (siich)-pad4rtha (thing)-a (non)-pratiteh 
(perception, observation), because of the non-observation of such a thing. 

24. (It can-) not, because of the non-observation of 
such a thing.— -24. 

Vritti : — The author gives the reply ; 

Such a thing (as is both real and unreal) has never been observ- 
ed by any man whatever in any place. — 24. 

Blid-^ya ; — The author removes the above apprehension ; 

(The sense is) quite clear. Moreover, were A-vidy*l the direct cause 
of Bondage described as connection with, or liability to, pain, then there 
will be left no possibility of the experience of Prarabdha or operative 
Adristam after the annihilation of A-vidyit by means of knowledge, in 
consequence of the destruction of the cause of the experience of pain, 
of which Bondage is a synonym. In our and other theories, however, 
this is no defect, for, (we maintain), A-vidyil, Karma or moral conduct, 
and the like become causes of Bondage by way of (establishing) conjunction 
(of soul with body). 'And the conjunction (of body and soul) described 
as birth (vide Kanada Shtram, VI. ii. 16, S. B. H., Yol. vi, page 207) does 
not pass away except on the termination of Pnxrabdha or operative 
Adristam. — 24. 

(IVote.'— Pr4rat)dlia: Karma or Merits and Demerits are divided as past and future. 
Tlie former, i.c., consequences of action which have been already acquired, arc further 
divided as Sauchita, stored up, and Prarabdha, operative. Saacliita Karma is that the 
experience of which has not yet begun. PrSrabdha is that Karma for the experience of 
the consequences whereof the present birth has taken place. The future or Agdmi Karma 
is that which will be afterwards acquired). 

Above Gontinued. 

^ qq \\ \ i u 

q Na, not. m Vayam, we. Sat (six)-padartha (predicable)-vadi- 

iialj (holding the theory), those who hold the theory of the six predicahles. 
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Vaisesika (the Vaisesika school of thought)-Mi (other)-vat (like), like the, 
Vaisesika and other thinkers. , . . .. 


25. We do not hold the theory of Six Predicables, 
like the Vaisesika and other thinkers (mde Kanada Sutram, 
I. i. 4, S. B. H., Vol. vi, page 8, Gautama Sutram, I. i. 1, S. 
B. H., Vol. viii, page 1). — 25, 

FHitt :~Our opponent may ask : If this be your argument, wliei'e 
will Prakriti, etc., enter, when they are essentially dillercnt from tlie Six 
Predicables? So, with reference to it, the author says : 

(The meaning is) clear.- 25. 

Note . — The word, Adi, refers to the Ny&ya School who teach the theory of Sixteon 


Note . — The word, Adi, refers ' 
Predieables.— -yedanHa Mahd deva. 


PMsi/a -“-The author further apprehends ; 

Well, like the Vaislesika and other Astika or orthodox philosophers, 
we do not hold the theory that Predicables are constant in number, e.g., 
six, sixteen, and so on. Hence a predicable which embraces the nature 
of both the real and the unreal, or which is different from both, for- ex- 
ample, A-vidyA, should be admitted by us, although it may remain 
unobserved. This is the import. — 25. 

Above continued. 




II \ \Ri II 


A (in)-niyata (constant)-tve (ness), in the case of the inconstancy or 
unlimitediiess of the number of predicables, Api, even. ^ Ha, not. 

A (unl-yautikasya (reasonable), of that which is tinreasonablo. Sarngrahab, 
inclusion. iVnyatlitl, otherwise. Bala (cliildren)-immatta 

(raadmen)-4di (and the like)-saniatvam (equality), equality with children and 
madmen and the like. 

26. Even in tlie case of the indefiniteness (of the 
number of preclicables), inclusion of something illogical 
(can') not (be allowed), (as), otherwise, we would come to the 
level of children and madmen and the like.~^26, 

Vritti '. — If the predicahles are indefinite (in nuraher), how, it may 
be asked, can vve say that, there are twenty-five Principles ? Hence the 
author declares ; . ' 

We do not say that there are only six predicables, but we do not 
say that we do not admit even „ that which ie established . by valid 
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Otherwise, we shall be on the same footing with children and 
So it has been said : 

mm* \\ 

Huge giants do not verily drop from heaven, because an Apta, eorapteut or trust- 
worthy person, so says. Only sayings which are supported by reason, should be accepted 
by me and others like yourself. — 26, 

Bhd§ya -The author removes the above apprehension : 

Let there be no fixed rule regarding the number of predicablos ; 
still it is not possible for the disciples to accept or admit, relying upon 
your bare words, a predicable, (A-vidya), at once real and unreal, whicli 
is opposed to reason by means of the opposition between existence and 
non-existence. Were it otherwise, there should be acceptance also of 
unreasonable things mentioned by children and the like. This is the 
meaning. On this subject (i.e., the conception of A-vidya as at once real 
and unreal) there is no clear text of the Veda, etc., and a different object 
is proved from passages of the Veda rendered doubtful on account of 
their opposition to reason. This is the import. 

The same is the sense of such sentences of the Saura Purexna, etc,, as — 

^ qt Timr i 

fwqnicrr il 

MSya (the principle of determination) possesses neither the form of unreality nor 
the form of reality, nor does it partake of the nature of both. It is indescribable by the 
terms, real and unreal. It is Falsity itself, and is everlasting. 

Prakriti, designated as Mayil, and proved by such texts of the Veda as— 

Maya, the mother of transformations or modifications, possessing eight-fold form, 
unborn, perm anent . — SHlika XJpani^at^ 3. 

cannot be leal in the ultimate sense or as a transcendental object, inas- 
muoh asshe undergoes waste or passes away by the forms of successive 
modihcatious, the prior giving rise to the posterior. Nor can she be 


arguments. 

madmen. 
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^ Na, not. Bahya (external)-abhyantara (internal)-yoli, bet- 
ween the external and the internal. TJparajya (that which is tint- 

ed by adjacent object)-uparahjaka (that which tinta)-bh^vah (relation), relation 
of that which Is tinted and tl^at ^^hiph tiwts. ^ Api, also. Desa 


23691 


reality in the form of eternally -undergoing transformation. The hint 
is hereby given that we shall develop this point in the sequel. 

And everyone of the defects brought out in this sub-division of 
the hook can be put down also against the modern doctrine of Maya. — 26. 

Ao?’ is Bondage caused hy unbroken influences of external objects. 

ii ? i ris ii 

Na, not. Anadi (beginningless)-visaya (object)-upa- 

rjiga (Btain}-nimittakah (occasioned), occasioned by the tint of objects from 
all eternity. Api, again. ^ Asya, his, of the Purusa. 

27. His bondage, morever, is not caused by means 
of the tint (reflected) from objects from all eternity.— 27. 

Vritti . — The author refutes the Bauddha view. 

It cannot he maintained that ‘his’, i. e., of the vSelf, bondage 
will he caused hy the instrumentality of the VasanEi, tendency to or long- 
ing for, objects, from all eternity or of which no beginning can be traced. 
With us there can he, hy no means, connection of the Self with Vasanil, 
and consequently bondage cannot result from it. ;^While) in the Bauddha 
System, since a permanent Self does not exist, and VasanA also does not 
endure for ever, who will he bound ? — 27. 

Bhasya: — Others, the Nihilists, assert that external objects of 
momentary duration, exist, and that in consequence of their influence, 
or tendency towards them, bondage of the Jiva or embodied Self takes 
place. The author condemns this view also : 

Bondage occasioned by tendency towards objects which continues 
from all eternity in the form of a stream (of temporary tendencies), is 
also not possible for the Self. Such is the meaning. 

The reading Niinittato’pyasya, — (Nor does) his (bondage) 

result from (the influence or reflection of objects from all eternity as) 
the instrumental cause, is preferable to Nimittikah, having, etc., as 
the instrumental cause. — 27. 

Above continued. 
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(apace )-vyavadli4u&t (interval), because of interval of 
Desa-blied^t, because of difference of space. =S 5 
pafcalipufcrastliayob, between one 
north of Piianesvar) and another staying 


staying at Sriighna (au ancient place to the 
at Pdtaliputra (Patna), Iva, as. 

Also between the external and the internal there 
is tinted and that which 
si^ace (between them)., as 
at Shiighna and another staying at 


is not the relation of that which 
tints, because of the interval of 
between one staying 
Pataliputra. — 28. 

- _ may be replied (by Bauddha) that bond; 

coiitmuous stream of conscious states composing the self, will t 
with the continuous stream of Vasana, tendencies, arising from ] 
cast by external objects. Hence the author declares : 

If it is said that the relation of that which is tinted and tb 
tints has been obserye l also between the sun and a vessel 
(we reply that) there the infusion of colour is due to the d 
(established; by the sim-beam, and that in the present case, 
connection exists. If it be rejoined (that, 
of colour,’ {. e., affection, is possible) by m« 
impression (supplying the connecting linh 
does not exist for all time, how 
it is said (tliat the rec|uired c" 
impression, but) of the continuous stream (of 
if that to which the stream of the 
from the states, then 
scions states) is gone, 
it (the soul 


in the present case, ‘ infusion 
ms of V asan^ or tendency or 
we say, it is) not ; when it 
(cat! Vasana form) the connection? If 
connection consists not of an individual 

,^f impressions, in that case), 

passing states, belongs, be different 
youi theory (that the Self is but a stream of con- 
On the other hand, (if you say that) although 
/ IS not different (from the stream of passing states), yet some- 
thing may hi deposite I or superimposed upon it by the latter, (we reply 
that) to deposit or superimpose is impossible on account of its momentary 
character. While, in the case of non-superimposition, what is the use 
of It which ,s almost a non-entity, (as it has no reason for its existence) ? 


BOOK I, SUTRA 29. 53 

where conjunction exists that adjacent tincture, called V4sana or affection, 
is observed, as in the case of madder and cloth, or of flower and crystal. 

By the word, api (also), it is implied that absence of conjunction, 
etc., apply to the author’s own theory aZso. 

Srughna and Pataliputra are two particular places at a distance 
from each other. — 28. 

Above eoyitinued^ 

11 ^ I ^5. H 

Dvayoh, of the two. Eka (same)-desa (place)-labclha 

(received)-uparagat ("tincture), on account of tincture received from the same 
place. ^ Na, no. sqqw Vyavastha, rule. 

29. The Law (of Bondage and Release) will be . im- 
Xaossible, in consequence of tincture of both of them received 
from the same place. — 29. 

Vfitti. — (The objector may continue :) Granted that internal tinc- 
ture cannot be induced by means of Vasanil or affection. Inasmuch, 
however, as the soul is all-pervading, tincture will arise through the 
connection of the soul with a portion of the external (world). 

To this the author replies : 

(On this theory), there is no Release for those who hold that there 
is but one soul, because they always receive tincture, and hence, with 
them, there can be no rule or distinction (of bondage and release). On 
the other hand, it does not exist in the case of those who hold that there 
are a multiplicity of souls, because equal knowledge will be produced, 
at one and the same time, in all of them, through their connection with 
the entire universe of objects. — 29. 

Blidsya : — (The objector may reply :) The tincture of objects should 
be asserted (in the soul) by means of conjunction with objects, because the 
soul, according to us, goes out to the place of objects, just as the senses do 
according to you. 

In that case the. author declares : 

In, consequence of ‘ tincture,’ i. c., the tincture of objects, ‘ in both ’ 
i, e., in bound and released souls, ‘received ’ at the ‘same ’ ‘place,.’ {. e., 
the place of objects, there will be no rule or distinction of bondage and 
release, because of the liability, (accorditig to this hypothesis), of the 
released soul also to bondage. Such is, the meaning. — 29. 


■ ' 
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Above continued. 

A (un'^-dpista (seen)-vasat (virtue), in virtue ol: Adristaiii or tbo un- 
seen c., destiny. ^ Chet, if (you suggest). 

30, If (the objector suggest that a distinction between 
the bound and the released souls does exist) in virtue of 
Adristam, (the answer is as given in the next aphorism). — 30. 

Vritti: — The author apprehends : 

Although (equal) knowledge is entailed 
tion with objects at all times, still it is the 
particular knowledge is 
distinctive knowledge— 
sally — 30. 

Bhd,pja : — Here the author apprehends : 

Granting that they (the bound and the released soul) are alike in res- 
pect of their conjunction with objects by means of connection with the 
same locality, yet the reception of the tincture may (or may not) result 
from the force of adristam alone. Such is the meaning.— 30. 

Above continued. 

^ it ? i ii 

Na, not, g^T: Dvayoh, between the two. Eka (sam6)-kala (time)- 

a (non)-yog&t (possibility), on account of non-compossibility at one and the same 
time.^ Upakarya (the beuefited)-upakaraka (the benefactor)-bhaval; 

(relation), the relation of the deserver and the bestower. 

31, The relation ol deserver and bestower (can-) not 
(subsist) between the two on account of tlieir iion-coinpossi- 
bility at one and the same time. — 31. 

Vritti : -The author points out the defect (in the above suggestion) : 

(The meaning is) clear.— 31. 

Bhd^ya :— The author discards (the above suggestion) : 

_On the ^mission of momeatary duration (of souls), the agent-soul 

and the expenencer or patient-soul cannot exist at the same (moment of) 
‘te relation of deserver and bestower cannot subsist, 
^ncture of obj^ts, pertaining to the patient-soul, is not possible by means 
of Adrisjam pertaining to the agent-soul. Such is the meaning.— 31 ., 


in all cases through cc 
same Adristam by wl 
produced in a man, that is tlie cause of that 
-{in him). Hence no knowledge can arise u 
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' Above continued. 

II ? I n 

Putra (son)-kai'ma (performance)- vat (like), like the performances 
towards a son, ?fa Iti diet, if it is suggested. 

32. If (it is suggested tliat tLe case is) like that of 
performances toward a son, (we reply that the illustration is 
not a fact for the reason given in the next aphorism).- — 32. 

Vritti : — The author (further) apprehends ; 

Just as by Prutrest^ a sacrifice for the birth of a son, and like other 
performances, (in which the father is the agent), benefit is conferred on 
the son, the patient, who is yet unborn, through the purification of his flesh, 
so it will be here also.--32. 

Bhd^ya ; — The author (further) apprehends : 

The objector may urge that as benefit accrues to the son by means 
of ceremonies in regard to the son which (really) belong to the father who 
performs them, in like manner tincture of objects may be induced fin the 
soul, for instance, of to-day) by Adi’istam inhering in a different subject 
({. e., for instance, the soul of yesterday). Such is the meaning. — 32. 

Above continued, 

II M II 

^ Na, not. '!if%i Asti, is, exists, Hi, because, m Tatra, there, in the 
opponent’s theory, fwr: Sthirafi, permanent. Eka (one)-fitma (soul), self- 
same soul. *i: Yafi, which. Garhha (emhiyo)-adhfina (depositing)-&di, 

(etc.)-na, by the ceremony of depositing the embryo in the womb, and the like. 

Samskriyate, is consecrated. 

33. (The above illustration is not a real one), because 
in your theory there is no self-same permanent sonl which 
could be conscreated by the ceremonies beginning with the 
ceremony of depositing the embryo in the womb. — 33. 

Vritti : — The author declares a deraonIStrated fact : 

(The opponent’s illustration is not a real one on his- own theory). In 
our theory, on the other hand, the soul is uncaused, eternal, pure, and 
enlightened. Oblation of clarified butter, and like otber performances, 
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for its benefit, are quite possible. Thus tbe soul, oonceived as permanent, 
is proved. — 33. 

(A\ B.— The words, ‘ In our theory, on the other hand/ and ‘ Thus the sonl, conceived 
as permanent, is proved ’ are not found in Garhe's edition of Aniruddha’s Commentary, 
wit h the result that the jjortion of the Commentary under notice is not easily intelligible.) 

Bhd^ya Tbe author removes the above apprebension by showing 
the falsity of the illustration : 

Even by the sacrifice for the sake of a son, no benefit can accrue to 
the son on your own theory : ‘ hi,’ because, ‘ tatra,’ in your view, there is 
no permanent, self-same soul, continuing from tbe time of depositing tbe 
embryo in tbe womb up to the moment of birth, which could be consecra- 
ted by the Tutresti sacrifice, so as to acquire fitness for the duties tiiat 
pertain to the time subsequent to birth. Hence follows the falsity of the 
illustration also. Such is the meaning. On the other hand, the permanency 
of the soul being an implied tenet of our theory, at that time also, (i e., 
at the time subsequent to birth), Adrii?tam certainly co-exists with the soul 
in its self-identity, (in which it was originally produced), inasmuch as it 
is by means of Adristam belonging to the Up^dhi or the sum-total of exter- 
nal conditions which make the son what he is, that benefit accrues to the 
son through the Upadhi or external condition of sonship. Hence does hot 
follow the falsity of the illustration in our theory also. Such is the im- 
port.— 33. 

Bondage is permanent : 

Theory of the transiency of things criticised. 

u \ .i \\ 

Sthira (pernianent)-k%a (efiect)-a (want of)-Biddheh (proof,) 
since there is no proof of a permanent effect, Ksanikatvam,momentarl 

ness. - 

34. Since there is no proof of a permanent effect, the 
momentariness (of Bondage is to be admitted).— 34. 

Vritti The author cites the view that the soul is not-permanent- 
consciousness : 

^ Existence and possibility of particular uses (belong to the soul). 
These characteristics are pervaded by succession and non-succession! 
And they cannot possibly belong to a non-inomentary thing. Hence 


momentary, let bondage either 
)r its cause, Wifh this in mind, 
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‘Of bondage’— siicti is the complement. The import has been 
verily stated above. Here the appl icatlon o£ the argament is as follows : 

The subject in dispute, bondage, etc., is momentary, 

Because it exists, 

(For whatever exists is momentary), 

As the flame of a lamp. 

And, (continues the unbeliever), the argument . does not fail in the 
case of (what you choose to regard as a permanent product, such as) a 
water-pot, and the lilm, because that also (in my opinion) is like the sub- 
ject in dispute (in being momentary). This is precisely what is asserted 
in the expression “ Since there is no proof of a permanent effect,” — 34. 

Above continued. 

fr ? I u 

^ Na, nay. Pratyahhijila (recognitiou)-badht\t (obstruction), on 

account of obstruction to recognition. 

35. Nay, (things are not momentary in their duration), 
as (in that case) there would be obstruction to knowing them 
over again. — 35. 

Vfitti : — The author rejects the above view : 

Although the existence of a permanent thing should-be demonstrated 
by arguments that a thing is a principal cause or is not a principal cause, 
according to the presence or absence of co-operative causes, yet, (the fact 
of recognition) being proved by the common consent of all thinkers, 
obstruction to unobstructed recognition in the form, ‘ This is that,’ has 
been mentioned here. This has been elaborated elsewhere, and hence it 
is not here dealt with at large.-— 35. 

Bhd^ya: — The author proves his theory of permanency of things: 

“ Momentariness does not belong to a single thing” — such is the 
complement. Facts of recognition such as “ What I saw,— that same do 
I touch,” prove permanency, and consequently there is obstruction to the 
theory of momentariness, that is, by an opposite argument to that of the 
unbeliever, which may be fully stated as follows : 

Bondage, etc., is permanent, ' 

(For whatever exists is permanent), 

As the water-pot, etc. 


It is only in our theory that, by the existence of favourable argu- 
ments, there is no opposition by an equally valid argument to the contrary. 
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i,aB^H!vlraX88r“^ vi. u. 

At the beginumg all this was mere darkness.— Maitreya Upanisat, V. 2 
aud by such scriptural and other arguments as— 

np., V,. 

Above continued. 


i ggTnrrf^; Dfist^nta (instance)- 
of the instance. OJb.a, also 


-a (nn>siddheh (reality), because of tlie 
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37. (Things are not momentary), also because the 
instance (adduced in the above syllogism, mde Sutram 34) 
is not a fact. — 37. 


Vritti:— The author points out another defect (in the opponent’s 
theory). 

All things, without exception, being included in the paksa (the 
subject of the conclusion proposed to be drawn, i.e,, the minor term in 
which the existence of the major term, i.e., raomentarinesa, is doubtful), 
there is no 'independent) familiar example. Tf it is not included therein, 
the same is permanent ^falling, as it would do, outside the class of momen- 
tary things). If you say that the momentariness of this also may be 
established by another syllogism, we reply that there too the unreality 
of the instance will (similarly) be a defect. — 31 

Bha^ya : — The meaning is that there can be no inference of momen- 
tariness, also because there is no proof of momentariness in such instances 
as the flame of a lamp and the like. — 31 


Above continued. 


cause 


II ? I II 

: Yugapat, ( simultaneously )-j^yam^nayob (produced), between (two 
things) simultaneously produced. ^ Na, no. K^rya (effect)-karana 

(cause)-bh^vah (relation), relation of effect and cause. 

38. (There can be) no relation of effect and 
between (two things) simultaneously produced.— 38. 

V vitti The author declares that it is only on the theory of moment- 
ariness that no predication is possible. 

“ Between (two things) simultaneously produced,” that is, between 
(two things,' possessing predicates identical with themselves, (because, on 
the theory of momentariness, they perish no sooner than they are produced;, 
as, e. p., between the right and the left horn, (there can be no relation of 
effect and cause). And this has been declared more than once.— 38. 

Bhdfija Moreover, the author declares, the ]*elation of effect and 
cause which, according to those who maintain the transiency of things, is ^ 
established by the impossibility otherwise of activity and inactivity, does 
not hold good even in the case of earth and watei-pot, and so forth : 

Does the relation of effect and cause subsist, between (two things) 
simultaneously produced, or between successive ones ? Of these, the former 
(is) not (the case), as there is no particular reason for believing that it is so, 
and on other grounds. Such is the import.— 38, 


J 
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Above continued. 


oy. (ine relation oi enect and cause cannot snlisist 
between temporary things even though they be successive), 
because, on the passing away of the precedent, there can be 
no (causal) connection with the subsequent.— *39. 

Vritti : — (The opponent may reply that) the relation of effect and 
cause will arise from the mere appearance of the things in prior and post- 
erior times. Hence the author says : 

ft would be so, if it (the prior or the posterior tiling; could extend 
beyond itself. But that is impossible on account of its __ 


BhU^a :-~T\ie author shows that the latter also cannot be the 

case : 

ihe relation of effect and cause is not possible on the theory of mo- 
mentariness, because the production of the ‘ subsequent,’ i. e., the effect, 
caunot properly take place at the time of the passing away of the ‘ prece- 
dent,’ i.e., the cause, inasmuch as the effect is observed only as dependent 
upon, or being made up of, the material cause. Such is the meanim? - 


Above continued. 

ff im i 8 

Tat-bhave, during the existence of that, {. e., the cause. ^ 
git, on account of the non-connection of that, i. e., the effect, 
(both)-vaybhiohirat (violation), because of the violation of both. (N.B. 
refers to the two rules of positive and negative inference, viz., that if 
^use there wdl be an effect, and that if there is no cause there will be 
ww Apb also. ’i Na, nob. 

40. (The relation of effect and cause is) not i 
on the theory of transiency), because of the vioktioL 
(the rules of positive and negative inference) ii 
qnence of the non-appearance of the effect during tl 
ence of the cause.— 40. 
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Vritti : — The author elucidates the above proposition : 

The relation of effect and cause is not possible, because of the viola- 
tion of both, in consequence of the non-existence of the effect during the 
existence of the relation of the cause and that of which it is the cause. 
Let aside the question of predication or practical use, uses such as ‘ This 
is the cause, this is the effect,’ will also be not possible.--40. 

Bhdsya:— The author points out yet another defect by reference to 
the material cause alone : 

The meaning is that the relation of effect and , cause cannot 
subsist, also ‘ Ubhaya-vyabhicharat,’ because of the violation of (the rule 
of) positive and negative inference, in consequence of the non-con- 
nection of the subsequent during the existence of the precedent. Thus, 
apprehension of the relation of effect and cause between the constituent 
and the constituted is possible only by the rules of agreement and dis- 
agreement, viz., that where there is production of the constituted there is 
the constituent, and when there is non-existence of the constituent there 
is absence of the production of the constituted. That being so, the rela- 
tion of effect and cause is not established on the theory of momentariness, 
because of the violation of the rules of agreement and disagreement, in 
consequence of the fact, that these two things, the constituent and the 
constituted, being successive and having only a momentary duration, 
belong to two different, opposite, moments of time. — 40. 

IM I II 

Purva (prior>bhava (existence)-matre (mere), in the case of mere 
antecedenca. ^ Na, no. Niyamah, uniformity, restriction. 

41. In the case of mere antecedence there will be no 
nniformity. — 41. 

Vritti : — The opponent may argue that the existence of the cause 
at the time of the production of the effect is inoperative, and that the 
effect will result by the mere existence of the cause at the preceding mo- 
ment. Hence the author says : 

(Will the effect result by the mere antecedence) of something belong- 
ing to a different series, or of something belonging to the same series 
with the effect? If you say ‘ of something belonging to a different.series,’ 
then the causation wdll be too remote [i. e., the cause will operate where it 
exists not). If, on the other hand, you say ‘ of something belonging to the 
same series with the effect,’ in that case also as, (being momentary), it 
^ouhl perish without subsequence (of the effect), it would be similar to 
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something belonging to a different series, and therefore there 
uniformity. That there can be no subsequence or agreein 
them has been already stated {vide Sutrani 40). 

It may be said that the causality of a non-existent c; 
Fur example, an archer shoots another man with a 
of apoplexy ; afterwards tlie man shot witi 


observed 
immediately dies 

dies ; here the death of the former is the cause of the death of tlie latter. 
But it is not so, because the subsequence of the death of the latter, even 
in the non-existence of the archer, is due to the (physiological) processes 
which resulted in death. — 41. 

(The opponent may urge:) Let the causality of the 
material cause also, like that of the efficient or instrumental causp, arise 
solely by means of mere antecedence. To this the author replies : 

On the admission, again, of mere antecedence, there will be no sncli 
uniformity or fixed certainty as ‘It is this that is the material cause,’ 
because there is no distinctive peculiarity in the antecedence of the 
efficient causes also. l Whereas) the division of material and efficient 
causes is recognised by all men. Sucli is tlie meaning.— 41. 

The cause of Bondage really exists. The icovld is not an idea. 

?r ii ? i \\ 

^ Na, not. Vijn^na (iclea)-matram (mere), mere idea. BAhya 

(external)-pratiteb (intuition), on account of the intuition of external things. 

42. (The world is) not a mere idea, on account of the 
intuition of objective reality. — 42. 

Vritti:~h has been stated that Bondage results from the tinctorial 
reflection cast upon the Self by adjacent external objects. But external 

reality, says the VijMna-v^din, (Bauddha) Idealist, does not exist, since 

the world is in its essence ideal. The author renliPH . 
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external impression, something else also would exist, and consequently 
the same would be an external reality* 

But external reality, our opponent may argue, cannot verily exist, 
by reason of the non-existence of a whole exceeding the parts of which 
it is m^de up. For, thus, the parts and the whole being identical, there is 
the intuition of unity. When the part moves, the whole moves ; where the 
part is small, the whole does not move. By the attribution of the contra- 
dictory property, is., that it does not move, there exists difference (be- 
tween the part and the whole), and hence there is no unity. In like manner, 
other defects such as being red and not-red, covered and not-covered, con- 
fined-to-a-place and not-confined-to-a-place, and so forth, may be cited 
in example. 

We reply : Granted that the whole (containing properties contradict- 
ory to those of its component parts) does not exist; still there is no 
disproof of external reality, inasmuch as it is of the cluster of ulti- 
mate atoms that apprehension or intuition takes place under the character- 
istic of largeness. 

Tt is not so, rejoins our opponent. For, ultimate atoms have to be 
inferred (as the cause) by means of the whole as (their) effect ; in the 
case of its non-existence, by means of which are they to be inferred ? 
Ultimate atoms being super-sensible, they cannot also deposit in their 
cluster something which they themselves do not contain ; consequently, 
‘It is large or bulky,’ such intuition is erroneous. Hence follows that the 
world is mere idea. 

Here it is said : (This is not so), because of the difference between 
part and whole. Moreover, the two being different from each other, the 
whole does not move when the parts move. Where, however, there is 
movement or vibration of a larger number of parts, there the whole 
certainly moves. Similar reconciliation in the case also of the contradic- 
tion of red and not-red, etc., may be declared. External reality, therefore, 
is proved. 

In the case of the other alternative, viz., that it is the mental impres- 
sion itself that is the cause of the mental impression, there would be pro- 
duction of knowledge at all times. — 4:2. 

Bhd§ya : — Other unbelievers, again, say : There is no existence of 
an entity which is not an idea. Therefore, Bondage also is a mere idea, 
like an object seen in a dream. Hence, it being absolutely unreal, there 
is no cause of it. 


12 
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The author sets aside their oijinioii : 

The liieaniag is that reality is not limited to ideas only, because 
like ideas, external objects also are proved by intuition. — 42, 

Nor is the world a Void. 


Tat-abliave, in the non-existence or absence of that, i.e,, external objects. 

Tat-abhavS,t, there being non-existence of that, i.e,, knowledge. ^ Suiiyain, 
void, ftf^' Tarhi, therefore. 

43. There beiag uoa-exlstence of external objects, 
there is non-existence of knowledge : (the world), therefore, 
is a void. — 43. 

V^itti: — Knowledge, devoid of object, is not observed. Therefore, 
(if the external reality does not exist, then,) in conseciuence of the non- 
existence of objects to be known, knowledge also does not exist. Thus 
declares the Sunya-vadin, the Bauddha Nihilist: 

Yoid follows from the non-existence of knowledge in the absence of 
objects to be known. If knowledge were its own object, there would be 
the contradiction of the agent and the patient. —43. 

Bhd.pj(i : — “ Well, (the mere fact of intuition does not prove external 
reality.) The simple and natural form of reasoning is,” argue those 
heretics, “ the inference, by means of the examples of dreams and the like, 
of the unreality appertaining to the object supposed to be the cause of 
presentation to the senses or sensible appearances. By this inference 
the sensation of external reality as such should be opposed. On this point 
there is also the testimony of your 6ruti and Smriti. For example— 


Verily all this is consciousness. — Nrisimha-Tdimni Upa., lb 1. 7. 

Therefore, only Thought exists, neither creation nor transmigration.— 
Lihga-Purdija {?/' 

Hence the author points out another defect : 

'Were it so, from the noii-existeiice of external reality only the Void 
would result, and not even Thought. Why not? Because, ‘ Tat-abhavat,’ 
in the absence of external reality, there being the implication of the non- 
existence of thought or idea also, the inference is possible that the intui- 
tion of idea also, like the intuition of external reality, corresponds to no 
reality as itg object. The infallibility of the evidence' of Thought is also 
sometimes disproved. Furthermore, the proofs of (the exrsteilce of) 
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Thouglit are also repiidiated, because they are derived from external sour- 
ces. Such is the meaning. 

(The Vijnaiia-vadin may reply) : The fact of intuition is disputed 
by none whatever, and hence it does not stand in need of any proof. But 
tliis is not so, because the Sunya-vadins themselves dispute that, 
f If (the Vijhana-Viidin contends): (Tlie existence of) a thing is 

S' proved by a non-existent thing also as the means of proof, inasmuch 

as it is the non-oppositioii to (the existence of) the object (to be proved) 
that is the cause of certain knowledge (of its existence), and not the 
ultimate or absolute reality of the means of proof. 

(We reply) : It is not so, as, in that case, non-existent things, as 
means of proof, being everywhere easily available, there would be no 
(need ofj seeking after the means of proof with regard to any object 
whatever. 

Now, (if the Vijhana-vadin admits) : Even amongst non-existent 
things, a distinction in the form of practical or phenomenal existence 
is desirable in the case of those which serve as means of proof, 

(We say) : You have come to the path. What, again, is (the 
meaning ofj this practical or phenomenal existence ? Tf it denotes the 
characteristic of undergoing change of form, then it is existence of this 
kind only that is also desired by us in the case of the means of proof of 
the perceptible and the percipient, for we exclude from the web of the 
universe— creation— only its imputed resemblance to the illusory silvery 
appearance of the oyster shell. If, on the other hand, it denotes mere 
appearance or manifestation, in that case also, by means of proof exactly 
similar to those (of the existence of Thought), the proof of (the existence 
of) external objects also would result. Opposition to proof of existence, 
by means of the very same kind of haphazard inference under the 
auspices of simple and natural form of reasoning, (as is raised against 
the existence of external reality), would equally ai’ise in the case of 
Thought also. 

Hereby is set at rest the opinion of the so-called Vedintins of the 
present day, which stands on no stronger basis than the teaching of the 
Vijniina-vadin. 

On the other hand, the texts of the Sruti and the Sinriti (quoted 
above), demonstrative of the reality of Thought alone, refute only the 
absolute or transcendental existence of external objects in the form of 
freedom from change, but not also their practical or phenomenal 
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existence in the form of the characteristic of being liable to transfor- 
mation. 

cr«rRi33 ^«r 3 ^ u 
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tliere would be no emancipation. ‘ Vaatu-dbarma-tv4t vinasasya/ because 
a tiling, ('phenomenal being), must necessarily perish. — 44. 

Bhhya: — Let it be so, rejoins the high priest of the heretics, that 
only the Void is the reality. Then, necessarily, the encLuiry into the 
cause of Bondage is not justified, being altogether useless. 

Only the Void is the reality, because all (perceptible) existence what- 
ever perishes, and that which is by nature perishable, is unreal, as a 
dream. Hence all things, being non-existent at the beginning and at the 
end, have a temporary existence during the interval, and so Bondage, etc., 
are creational, incidental or occasional, and not real in the idtimate 
sense. Oonsequently, which will be bound by which ? Such is their 
inward significance. The reason, (for the assertion), that existences are 
by nature perishable, is (given in the words) : ‘ Vastu-dharma-tvA,t 

vinasasya,’ which mean that to perish is of the nature of things. And 
no object can continue to exist after divorcing its nature. Such is the 
meaning. —44. 

Above continued. 

Apavdda (incorrect or false 8tatement)-mdtrani (mere), a mere false 
statement. Abuddhto^m, of the unenlightened. 

45. (‘Existence passes away’ — this is) a mere false 
declaration or cavillation on the part of the unenlight- 
ened. — -45. 

Vritti : — The author states his own solution (of the doubt raised 
by the (^unya-vMin) : 

Non-existence does not perish,— this is a mere form of speech, and 
not a real proposition, ‘A-buddhanrun,’ on the part of those to whom 
the Sflstras or sacred writings are unknown. For, the destruction of 
antecedent non-existence is observed, and on the establishment of the 
theory of Sat-kfirya, i.e., that of the existence of the effect in the cause 
even prior to its appearance as the effect, there is non-destruction of 
existence. Even if the terra, destruction, is applied to denote disappear- 
ance, there is still uon-destruction of Prakriti and Purusa. 

(If the li^Liiiya-vadin asks): Non-existence itself does not exist, 
how can arise the consideration of its destraction and non-destruction ? 

(We reply; : How, then, takes place the cognition, the water-pot 
does not exist on tlie ground, {lit., the ground is where-the-water-pot-does- 
not-exist) ’? If it arises by the help of the ground, the result would be> that 
cognition of the non-existence qf the water-pot will take place even when 
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the watei-pot exists on the ground, inasmuch as the ground remains the 
same in botli the cases. 

(If the Sflnya-vfidin holdsl ; Cognition of Non-existence arises by the 
help of the bare ground. But the water-pot being there, the gronnd 
lacks bareness. 

(Wa ask) : Ts bareness a mere part of the nature of the ground nr is 
I aometinng beyond that? If it constitutes the very natnre of the ground 
hen, inasmnch as it would continue to exist even during the existence of 
he water-pot on it. cognition of non-existence would take place. If on 

IXtel'ce then the same is non- 

(IftheSunya-vftdinargae,s): The nse of (the term), non-existence 
^ m respect of the aloneness or singleness of the g,-ound. While the 
atei-pot exists there IS no singleness in the ground. Where, then is 
the reason for tlie apDlication nf x. . n ’ ' 
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(proves the worn out condition of the water-pott, so intuitions such as, 
the water-pot is past and gone, prove nothing but the condition of the 
water-pot, etc., designated as past. The unmanifested state (of a tiling)^ 
also really enters into our theory on the admission of the past (or un- 
prod uced) state of the effect. Further, even if it is conceded that des- 
truction is of the essence of the web of the universe, still it is possible that 
the destruction of Bondage can properly become an object of desire. 
Someone, however,explains(theSutram asfollows):-— 

Tlie Void is the reality, — this is only a coarse theory of the ignor- 
ant, while there is no argument in its favour. For it does not bear the 
alternatives of the existence and non-existence of proof: if you admit 
that there is proof of the existence of the Void, then, by that very proof, 
voidness is disproved; if you do not admit this, then, owing to the 
absence of proof, the void is not proved ; and if you say that the Void 
proves itself, then the implication would be that it possesses the form of 
consciousness, and the like. Such is the meaning. 

It cannot be contended that the void is established as the reality 
by the Sruti and the Smviti also in such passages as — 

^ ii 

Neither .supijression nor, again, production, neither entangled nor, again, engaged 
in the pursuit of freedom, neither desirous of release nor, again, released ; such is the 
absolute truth.- GautlapAda’s Mandukya E:firik4, II. 32 ; Brahma-Bindu Upa., 10. 

Whore the pure form (of the soul), devoid of everything else, and having no 
other support but itself, i.s meditated upon, that is called Abhava-yoga, connection 
with non-existenec or eonununiou in non-existence, whereby one fully beholds the 
Self.— KOrma-Purana, II. XI. 6. 

hoi, in similar passages of the yriiti, it is the non-existence of the 
suppression or destruction, and so forth, of the Purusas that is declared to 
possess the characteristic of reality, inasmuch as we get it from the pre- 
ceding and succeeding passages that it is the Purusa that is the sub- 
ject-matter of discourse there. Besides, in such passages of the Smrili as 
L quoted above, it is the firmament or sphere of consciousness in which the 

. ' universe has found its setting, that is established as the reality, inasmuch 

as these passages convey the same meaning as the following and like., 
others: — 
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VriUi. — Tiie author shows another defect in ^unya-vada. 

If void means non-existence, (it cannot be an object of desire), for 
what sober-minded man will strive after a non-existence ? Again, the nse 
of the word (Aloksa, release) denoting positive existence, in ‘ Release is 
the object desired by the Purusa,’ will be meaningless. If the void de- 
note, on the other liand, something beyond existence and non-existence, 
then also it cannot be an object of desire to the Purusa, because also of the 

non-observation of a thing of this nature. —47. 

Bhd^ya.— These heretics again think that voidness itself may become 
an object of desire to the Purusa, either as being of the form of cessation 
of pain, or as being the means thereof. But, the author shows, that also is 
impossible. 

^ For ^voidness, to be an object of desire to the Purusa, is not 
possible, intrinsically as well as extrinsically. Because pleasure and the 
like possess the characteristic of being objects of desire to the Purusa by 
the very fact of its being inherent in them. Besides (the existence of) a 
permanent Purusa is not admitted (by these heretics). Such is the 
meaning. — 47. 

Nor does Bondage result from particular movements of Purusa. 

IM I II 

% Na, not. Gati (going)-vi,^es4t (distinction), because of the distinc- 

tion of movement. 

48. (Tlie Void is) not (tlie reality), because (in tire 
reality) there is the distinction of movement. (Aniriiddha). 
Or, (Bondage does) not (accrue to the Purusa), from (his) 
particular movements. (Vijnana-Bhiksu.)--48. 

Fritt^'.—With a view to discard the ^unya-vildin, the author states 
the doctrine of the Ksapanakas (another section of the Bauddhas) that the 
soul is of the measure of the body : 

The Void is not the reality, because the Void is not capable of move- 
ment. Movement (of the soul) is, on the other hand, observed. For 
instance, (we find in) the ^ruti — 

Yama, the Moral Governor of the World, forcibly extracted the Purusa having the 

size of the thumh only. ^ 

By vice, (the Purusa) goes to hell, by virtue to iieayen, by knowledge to the world 

. : of Brahma.— 48. ■ " ' 
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fifero Nijkrjyasya. of the inactive. tt?5»>nga Tat (that)-a (im)-8ainbhaTat 
(possibility), owing to impossibility tliereof, «. e., of movement. 

4:9. ■ Because tliat wliicli is inactive, is incapable of 
movement. — 49. 

Tlie author condemns the above view, 
dhe sense of the Shtram is obvious.— 49. 

BMjj/a.— The author gives the reason for the above conclusion ; 

Ihe meaning is (that Bondage does not accrue to the Purusa from 
particular movements), because movement is impossible for the Purnsa 

who IS inactive and all-pervading. — 49. 

Above ex'plained. 

4di(antTheTCa?’(5®ito"''f ' “t 

c Jion (conclusion,) wrong or reverse con- 

limited 01 finite), like the water-pot, etc., then he would 
possess properties similar to those of the latter, and hence 
the reverse conclusion (would foUow).~50. 

theplr^'^^" the inactivity or unchangeableness of 

Hio P °r finite things, the water-pot, etc., undergo change If 

ity orthFprrMVis''tF™^^*'*^’ 
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migration into different birtlis, the Purusa would have, according to the 
supposition of his having a finite size, to adapt himself to the size of the 
body of' the elephant and the worm. If he thus undergoes contraction 
and expansion, he must be a whole made up of parts, and, therefore, non- 
eternal, (which also is the reverse of truth),- — 50. 

— The doubt may arise that only finiteness, and not infinite- 
ness, probably belongs to the Purusa, inasmuch as we hear from the Sruti 
and the Smriti about his going and not going to this world and to the 
world beyond. Thus, there is the Sruti also— 

Tlie Purusa, of the size of the thumh, the inner Self,— JfatJin Upa., II. vi. 17, 
SveMsvataraUpa., Ill, 13. 

The author removes the above apprehension : 

If, again, the Purusa is admitted to be ‘ Murta,’ divided off from 
other things, i. e,, definite, like the water-pot, etc., then the result would 
be that he will possess properties similar to those of the water-pot, etc., 
by being a whole made up of parts, perishable, and so forth. Hence the 
finiteness of the Purusa is a perverse conclusion. Such is the meaning. — 
50. 

Above Gontinued. 

? I II 

Gati (going)-4ruti (text of ^ruti), teaching of the ^ruti about the going 
of the Purusa, A pi, also, Up^dhi (adjunct, investment, condition or 

limitation)-yogAt (connection), in respect of connection with external investment, 
mrajqu Akfisa (sky)-vat (like), as in the case of the sky. 

51. The teaching of the Smti abont the ‘ going ’ (of 
the Pnrnsa) is in respect of his external investment, as in 
the case- of the, sky. — 51. 

Vrith.—Xli may be said that), such being the case, there is conflict 
with the ^rutl e. g., ‘ of the size of the thumb,’ etc. Accordingly the 

author explains (those passages of the ^ruti.) 

As, according to the division caused by the external investment such 
as the water-pot, etc., ihe cognition, ws., that Ghata-Akaj^a (the portion of 
the sky confined within the water-pot) moves, , arises while the water-pot 
moves, likewise arises the intuition, viz,, that the Self moves, • from the 
delirnitation caused hy the bodily vesture, etc,— 51, 



I 
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Bhhya-.-The author explains the teaching of the Sriiti about the 
going of tlie Purusa : 

There are, of course, Vedic declarations about going witli reference 
to the I urusa. But these should be regarded as having been made certainly 

in accordance with the arguments and teachings of the Sruti and Smriti 

about the universality or all-pervading character of the Purusa and 

tierefore, only with reference to his connection with an external' invest- 
ment, in the same way as motion may be attributed to the sky Such is 
the meaning. . o' ’ 

On this point, the evidence is as follows ; 

(i) Sruti: e.g . — 

^ "^.***° within the wator-pot, (sooms to move* u.l,u» . 

Bindu Upanisat, 13. ' ^ 

(ii) Smriti: e.g~ 

(The Self in) etonnal. all-poneteatins. UnmoveaWe, oto.-Wmjavat-am, n 24 

{ni) Argument : e,g. — 

(a) .If the Self is held to be of medium size, (i.c., ueither all-um-vn^ 
up^ of parts, and,’o?aseiLTS JerSaHr'”^ ““Plioation, a whole made 
(5) If, on the other hand, it is said to bA • • 
will^not be possible for it to ha.e cognition, etc, “ rihl wLk 

as ^ospin^^ motion 

of the Smfiti as — ^ mfc)0> m such passages 

gwiSProaraRTu I 

p V ,f , ^ ii 

Pi-akpiti porform,«i action whicii contninci o. -b 
gooa or bad. Prakfitl also eats thoae Uite in tto 
led by iclve.-MaUmmta, ^nii Pa,™„.db 
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l^ov IS Bondage eaiised hy Adristain ov Destiny. 

fT n II 

^ iNa, not. ww Karma^ja, by action or adristam. -A-pi, also, even. 

A (not)-tat (its)-dliarnia-(property)-tv^t (being), not being its property. 

52. Nor even "by Action (Bondage results), Action not 
being a property of the Self.— 52. 

yritti:— (The opponent may interpose) : What will the UpMhi do? 
Difference will arise from diversity of action. 

Hence the author declares : 

It would be so, if action were a property of the Self. But no property 
whatever belongs to the Self, it being devoid of all attributes. — 52. 

Blidsya Nor even does Bondage accrue to the Purusa directly- by 
means of Karina or Ad rist'S^m or destiny. Why not ? Because it lacks the 
characteristic of being a property of the Purusa. Such is the meaning. 

Before this Sutram 16) has been refuted (the theory of) Bond- 
age by means of action in the form of prescribed and prohibited obser- 
vances. While here (is refuted the theory of Bondage) by means of 
Adristam or destiny produced thereby. Hence, owing to this difference 
in meaning, there is no tautology. — 52. 

(N. B, — Vij0^na-BMk§u, Nigosa Bhatta, and Mah&deva Vodaiitin, tlie last of whom, by 
the way, offers merely to exi)lain the Yritti of Aiiirnddha, read the 53rd aiid*64fch apho- 
risms in the order adopted by as, while Aiiiruddha transposes them). ■ ■•■‘i 

Above continued. s 

n ? I u 

^TrPTgffR: Ati- (too far)-prasaktih (implication), too far implication. 

Anya (difr'er6nt)-dtiarma (property )-tve (being), being properties of different 
things. 

53. If (Bondage and its cause) be properties of differ- 
ent tilings, tlie implication would go too far.' — 53. 

Argument concluded. . 

II ? I [\ 

Nirgupa (absolute, devoid of attributes)-adi (and the like)- 
sruti (Veclic declaratioip-virodliab (conflict), conflict with Vedic declarations such 
as that the Purusa is devoid of attributes, and the like. Oha, and, also, 

Iti, finish. According to VijMna-Bhiksu this word marks the close of the en- 
quiry into the cause of Bondage. But Aniruddha does not seem to have taken 
notice of it. Perhaps this accounts for his transposition of the two aphorisms, ' ' [ 
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54. (Did Bondage result from any other catise than 
Upadhi or external investment, there would be) also conflict 
with the Vedic declarations such as that the Puinsa is devoid 
of attributes and the like. — 54. 

I , opponent may urge): Action may be just a property 

of tlie Self. Where is the conflict ? 

To this the author replies : 

The ^ruti — 

For tie Puruaa is unattached. — Brihat Aranyalm Upani^af, TV. iii. 1 
will he contradicted. — 54. 

Vritti :-(The opponent may still arsjue) : Granted (that action is) 
not -a property of the Self, (hut of something else). Yet a particular action 
t.e., change, (that is to say, Bondage), may take place (in the Selfj, even 
hy means of the property of another thing, inasmuch as the Self 'heinj? 
all-pervadmg, has connection with all things. ’ 

Accordingly the author declares : 

^ (H It were so, then), there being nowhere any peculiarity in the 

umversal connection of the Self, the theory would entail the bondage of 
the released Selves also. — 53. ® . 

it is maintained that Bondage will accrne to one even 
hy the property of another, the author replies : 

were properties of different things, ' Atipra- 

Ta It trirri f !*“ 


enquiry into 
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Association of Purusa vnth Prakfitilia-p'pens hy non-discrimination. 

II ? I II 

ri^: Tat (that)-yogal> (connection\ connection with, tliat, property and not- 
property (Aniruddha), Prakriti (Vijn^na-Bhiksu). Aniruddha also reads tlie 
word with the locative inflection. A pi, also, even. Avivekit, through 

non-discrimination. ’rNa. no. Sam&natvam, equality, similarity. 

55. (Piirusa’s) connection, with property and not-pro- 
perty (A.niruddlia), or, with Prakriti (Vijuana-Bhiksn), takes 
place throtigh Non-discrimination. Hence there is no simi- 
larity. — 55. 

Vritti-.— {Out opponent may say quite complacently) : In your theory 
also there is distribution of property and not-property to the Self ; for, 
activity of the entangled Self, for the purpose of attaining release, is ob- 
served. What is your conclusion (solution of the difficulty) here, the 
same will be ours too. Thus (the two cases are) similar. 

To him the author says : 

Notwithstanding connection with property and not-property, there 
is no similarity in property between the entangled and the released Self, 
on account of non-discrimination. If the connection of property and not- 
propci’ty wei’e real to the Self, there would be equality, But, on the 
other hand, the sense or idea, abhim&na, of the connection of property and 
not-property arises in the Self on account of non-discrimination. Where, 
then, is the similarity ? — 55. 

Bhdsya "Thus, therefore, in the above minor section beginning 

with “Nor of one who is bound by nature ”(?{ 

Sutram 7), it is ascertained, by the exclusion of all other possible causes, 
that conjunction between Purusa and Prakriti, and nothing else, is the 
immediate cause of Bondage. In that theory there is this apprehension. 
Well, (an objector may contend), why is not also the conjunction of 
Purusa with Prakriti affected with the qualifications of naturalness, etc. ? 
And if the characteristics of being natural and of having time and the 
like as its instrumental causes, belong to that conjunction, then, the 
defects, such as the possibility of Bondagenn the case even of the released 
Purusa, etc., are certainly correspondingly the same on both the theories. 

The author avoids this very apprehension : 

‘Tat-yogah,’ connection with that which has been stated above 
(Prakriti or Dharma and A-dharma), ‘api’ (alsp), ‘a-vivek^t’ (from non- 
discrimination) of Purusa. For conjunction (of Purusa with Praki'iti) takes 
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place only from iion-disorimination, wliiola will be presently explained, as 
its instrumental cause. Hence tlie defects mentioned do not equally exist 
in tins tlieory. Suob is the meaning. And the same non-discrimination 
does not exist in the released Purnsas ; hence they do not again enter into 
conjunction (with Prakriti). 

Objection I-Wett, uon-disorimination here does not consist in the 
realisabon of non-difference between Purnsa and Prakrit!, because of its 
non-existence prior to conjunction, but it consists either in the antecedent 
non-existence of discritnination or in the v48an4 or tendency towards, or 
sub-oonsciouB latency of, knowledge which is called discrimination. 
JMeither of these la a property of the Puriisa. But they are surely proper- 
ties of Buddhi or Understanding. Hence conjunction takes place in 

one tog c,. ,.Purusa) by means of the properties of another thing (i.e. 

uddhi.) Ihus arises the defect of too much implication, in which respect 
the two theories certainly stand on an equal footing. 

Answer This, is not so, because the characteristic of being a pro- 
perty of the Piirusa belongs to non-discrimination by means of the rela- 
tion of Its being an object (to the Puru.sa). Thus, for the purpose of 

r n conjunction, by the 

foiin of his Buddhi or Understanding, with that very Purnsa to whom, as 
her lord she, having taken the form of Buddhi, has not previously 
exhibited her body, discriminating every part thereof. Such being the 

declared by the 

5r«ir irsrrstw i 

The meaning is (that their conjunction takes place) in order that 
Pradhana may exhibit herself to Purusa, her lord and for thp T 
of their separation. ’ ’ 

To say that A-viveka, Non-discrimination, is, in form i fniinfi’n 
modification of Buddhi, is a mere figure of speech, and not L real pronLT 
tion; because, as we shall explain in a future anhoriRm ^ ^ 

of the Chitta or mind (after the removal of Lte^’ “ 

^ A-viveka, moreover, becomes the cause of Bondage only by wav of 

A-viveka has been destroyed. For this reason it h 
above that Aviveka is directly the cause of Bondage. “ 
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Note.— The Jivan (liviug)-nmkta (released) are those who have, before the close 
of their earthly career, acriuired discriminative knowledge, and have thereby obtained 
release, but who have still to undergo the experiences of life and thereby to exhaust 
their past Karma. 

OZiyectioM :— The supposition of the relation without beginning, of the 
thing owned and the owner, of it, has been made, (between Prakj'iti and 
Puriisa), as being regulative of the relation of the object of experience 
and the experience of it. This relation of the thing owned and its owner, 
or Karma, or the like, may possess the characteristic of being the cause of 
Conjunction. How, then, A-viveka, Non-discrimination, also is desired to 
be the cause of Conjunction ? 

Answer There can be no question on this point, as it may be 
recalled that the conceit or misconception (abhiinana), designated as safiga 
or attachment, has been declared to be the cause of Conjunction, in the 
Gita : . 

5^. ft i 

It iTtcTT II 

For, Purusa, resting in Prak.riti, experiences the changes produced from Prakriti. 
The cause of his births in the pure and impure species, is his attachment to the Guna's — 
GitaxiiL2i. 

Besides, Release by means of knowledge, as demonstrated by the 
Veda and the Smriti, is not explainable otherwise than by the sayings 
and arguments which will be later on declared, and the like. 

Objeetion If it is so, then, the Karma etc., which form the particu- 
lar Up^dhi or investment of Purusa, will also be a cause of Conjunction. 
Why, then, are these excluded, and A-viveka itself said to be the sole 
cause thereof? 

Answer ’. — We reply: Karma and the like depend upon A-viveka, 
and, so, they also are related to Purusa only mediately. In other words 
A-viveka alone is capable of being directly cut down by Purusa, while 
Karma and so forth are so capable only by means of the eradication 
of their cause, namely A-viveka. For this pux'pose, A-viveka alone has 
been declared as being primarily the cause of Conjunction. 

And this A-viveka which consists in the Imowledge of Purusa and 
Prakriti without apprehending the absence of attachment between them 
is intended by the author just as holding the place of A-vidyi,, as may be 
gathered from the following two aphorisms (of the Sairikhya Pravachana 
Sutram) : ^ 

II II 

Bondage results from Error (III. 24.) 

II ^l^\9 II 

Kinds of Error are five (III. 37). 
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Also ill tAe YogaSfi.tras of (Patanjali)— - 

II Rm II 

A-vidyg, is the cause thereof. {II. 24, 8. B, H. Vol. IT. page 144). 
ulya alone, whicli contains five-folds, lias been declared to be the 
ie. of conjunction of Buddlii and Purusa. The distinction of the 
dchya from the Yoga on this point should be observed to lie oiify in 
mere non-recognition of anyatha-khyati, i. e., the mistaking of one 
g for another, e.g., of a shining oyster shell for a piece of silver, as a 


again, is A-vivelta here mere a-bliava or non-existence, nor 
is It the antecedent non-existence of Viveka or Discrimination. Because 
that, would entail the bondage of the released Purusa also. It would also 
entail, bondage ^ over again in the case of even the Jivan-miiktas by means 
of the producBon of Merit and De-merit, by the antecedent non-existence 
0 future manifestation of Viveka. Moreover, the familar instance of 
darkness, given in the next aphorism, would be inapplicable, as it is im- 
possible for non-existence to be the cause of obscuration, like darkness. 
Furthermore, the increase and decrease also of A-viveka, of which, we hear 
people speak, would not be justified. 

In our theory, on the other hand, it is A-viveka only in the form 
of vasana, aroma or tendency, that is tlie cause of birth designated as 
Con;iunction, and consequently the causing of obscuration, like darkness 
mcrease decrease, and so forth, become at once explained. Comment- 
ing on the aphorism of Patanjali 

tg^firarr ii \\ 

tu Bhteya-k&-a also has explained the term A-vidyd to mean the seed of 

n production of cognition being subseqaent to 

SL Productiye causl of the 

latter. 1 urther, it is obtained from the sayings beginning with- 

For Purusa, resting in Prakpiti, experiences etc , 
that, it is Oonjnnction designated as abhimitna or conceit or miscon- 

Zkr? T "i Oonj'^netion designated as the resting " 

Piakriti. For this very reason Vy&aDera has carefully ascertained in 
h s OommeutaryonYoga,thatA-yidyiiisnot Non-existence, but a form 

of Cognition opposite to VidyA or Eight Knowledge. 

, A-viveka and A-vidyA being, therefore, similar in every respect 
it IS established that A-viveka also is a species of Cognition. ’ 

_ Now, this A-viveka becomes the cause of hiith designated as Con 
junolioiini three ways I (I) immediately. fS) by the production of Mlrli 
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and De-merit, and (3j by means of ‘visible’ influences such as Desire, and 
the like, as observed in the Yoga aphorism : 

‘It riiDens into life-state, life-experience, and, life-time, if the root remains’ (Yoo-a 

Shtras II. 13, S. B. H. Vol. IV. page 106). 

in the Smriti : 

He becomes confined, thinking that he is the agent, 

and also in the Nyaya aphorism. 

Because of the non-observation of birth of those from whom Desire has fled away. 
(Naydya Sfitras III. i. 25). 

bo also has it been said in the Mok&a-dliarma (Maliabliarta, SSiiiti-Parvan.) 

^ il 

5n5RTTi^\cfl[^5TiTT5i'3rr^r5Tf^ i 

The powers of Cognition and the objects of the senses do not come near him who is 
not-thirsty. And Piirusa who is devoid of (lib. deserted by) the senses, does not merit a 
future body. Beings, therefore, are born from Eaga or attachment in the form of thirst 
or desire as the seed of their birth. 

Raga or attachment, again, is the effect of A-viveka or l^on-discri- 
inination. This should be taken to be also the sense of the two aphorisms 
of Yoga, on account of the similarity of thought in the two systems. And 
these two aphorisms are : 

II II ^ I II 

^ cffeqr^T II R I II 

The vehicle of actions has its origin in afflictions. It ripens into life-state, life- 
experience, and life-time, if the root exists.— Yopn SMras of Patanjali, II. 12 and 18 
S. B. H. Vol. IV. pages 104 et seq. ’ 

And affliction is the pentad of A-vidya, etc. {Yoga Sittra, ll. 3, ibid. p. 91.) 

The various ways in which A-vivoka, or Nbn-discrimination operates 
towards the production of Bondage, have been thus declared in the 
I^vara-Gita in a collected form : 

II 

11 

(A-viveka causes), in respect of the Not-Self, the Cognition that it is the Self. From 
this arises pain as well as its opposite. Desire, aversion, and all other passions (lit. faults) 
are linked with Error (ie. A-viveka) as their cause. For, as declares the Veda, the effect 
thereof will be fault, vis. virtue and vice. From this fault alone results the incarnatiop 
of all beings into all bodies.— Mririu Purfi^Oj II, ii.-20j 21, 


m 
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The very same doctrine has been aphorised in the NyAya. Gf. 

f ^ar^r^cTtrr^TKqsrir.' ii u U RH 

Paiu, Birth, Activity, Faults, and Blaise Cognition,- -after the dlsappoarauco of these 
, in turn, on the disappearance of each succeeding one, (in the order of mention) there 
follows Emancipation.— IV^dya SHtras of Gotema, I. i. 2. ’ 

It follows, therefore, that A-viveka or Non-discrimination is the 
root canse of the Avoidable, designated as Bondage, which it effects 
through birth designated as Conjunction. Thus, then, the cause of the 
Avoidable is established. — 55. 

A-vivcltci is evAdiacible hy Vivslici cilon,6. 

Niyata (unifom, constant, invariable hcl uncoiiditional)-kiira„at 
(cause), from a determinate cause, i. e , Viveha or discrimination. u|f^- Tat fits) 
ut-obohittih, cracUcation thereof. Dhvtota 'dariiiess'-yat (like) as of 

darkness. «* ' ^ ’ 

56. The removal thereof (i.e. A-vivelta) takes 
place from a determinate cause (namely, Viveka)-, as of 
darkness. — 56. 

, rntei;--Granted. says an objector, that Bondage accrues from 
A-vvveka ; still there is a parity between onr theories iu this respect, that 
both of us have to admit or postulate Dliarma or Merit for the anu’ilrila- 
tion oiA-mveM, as, otherwise, Bondage would be continuoas. 

To this the author replies ; < 

If the law of causes and effects established by the methods of 
agreement and difiereuoe, does not hold good, there can be no oertaintv 
and expectation in respect of anything. As light is the (sole) cause for the 
destruction of darkness, so. here too, annihilation of Non-discrimination 
follows irom Discnmination (alone). 

And where is the harm in the admission of Merit for the purpose 
of Discrimination ? The purpose may be accomplished by . Merit belra- 
ing to rrakfiti. » 

Now, what is it that is called Darkness? Darkness, according to 

arises in a posh 

tive way If it be non-ex.stence, is it the antecedent non-existence of 
ight, or Its consequent non-existence ? If it be antecedent non-ex stance 
then, as on the water-pot being produced, the antecedent non-existeTce 
of the water-pot ib destroyed, in like manner, on the appearance of St 
Acre would he the intuition that the antecedent non-existonce of r 
te destroyed, (But), notwithstanding the existing light Darkn s Su 
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remain iindostroyed, there being the antecedent non-existence of the 
future light. On the other hand, if it be consequent non-existence, in 
that case also. Darkness (as non-existence) being indestructible, there 
will be occasion for the intuition of Darkness on the appearance of an- 
'other light, in the same way as, when another water-pot is produced, conse- 
quent non-existence of the water-pot that has been destroyed, verily 
exists. Reciprocal non-existence, again, is found in existences also. 
Reciprocal non-existence, moreover, is faulty in theory and need not 
be apprehended. 

So has it been said : 

^ eg I 

That Darkaes.s i.<3 the non-existonoe of light, is not approved by the elders. We hear 

of its quality in sneh passages of the Pimntas as ‘ blackness belongs to Darkness.' For 

shadow, large or small according as the light is distant or near, moving or nofc-moving 
according as the body moves or does not move, could not be possible, were it not a 
reality. • 

That Darkness is a reality, is, however, a mere predication, as it is 
perceived only where some reality exists. 

Ohjeetion : — Where light exists, objects are perceived. Where it 
does not exist, how can objects he perceived ? 

Answer: — k mere diversity of nature—as the owl sees objects even 
without the help of light, so also does tlie perception of Darkness take 
place even independently of light, from the variety of things in nature! 

It, therefore, follows that Darkness is a particular kind of EUpa or 
form-and-colour, and is perceived, where there is an object to obstruct 
light, by being referred to that object. 

Others opine that Darkness is a different substance. So it has been 

said 

Darknes.-3, moving, blue, and capable of being distinguished as this and that, certainly 
requires to be divided off from the nine substances, as it possesses attributes different in 
kind from the well-known attributes of those substances. 

Note.— The above verse directly refers to the Vaise.?ika Darsana, 8. B. H. Vol. VI. For 
these nine substances, see Ihid. page 17, for darkness, page 18, and for an account of the 
Theory of Non-existence, pages 287-298. 

Now, whether Darkness be an attribute or a. substance, it does no 
barm to our conclusion, as we hold the number of objects io be unlimited. 
We would, however, say that darknos^is pot non-e3?ist;ence, — 56, 






■ 


% 
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Bhd^ya: — Henceforward, up to the end of the J^^istra, the author 
establishes, in great detail, the Means of Avoidance which is the division 
(of the subject matter) next in order (of mention). In the course of it, he 
will also d date upon the divisions discussed before. 

‘ Kiyata-k^rana,’ the fixed and determinate cause, in cxuestion, is 
Viveka-saksatMra, direct apprehension or realisation of the distinction 
between Purusa and Prakriti, as established throughout the world in such 
cases as where a mother-of-pearl shell is mistaken for a piece of silver ; 
from which follows eradication of A-viveka, as is the case with Darkness. 
As Darkness is dispelled by light alone as the fixed and determinate cause, 
and not by any other means, in like manner, A-vi'/eka also is dispelled 
by Yiveka alone, and not direetly by Karma and the like. Such is the 
meaning. So has it been taught in the Yoga Aphorism (II, 26) i 

11 I II 


The Means of Avoidance is undisturbed manifestation of Viveka.— S. B. H. Vol. IV. 
page 147. 

iVoie.— -The commentator explains the force of the word, directly, used above. 

.. Karma, religious and social observances, and the like, on the other 
hand, are the instruments of knowledge only, as we find that, by the Yoga 
■Aphorism (11. 28) : 

ii r i rc n 

According as the impurity (in the Self) w’ears away on the performance of the 
(several) raombers of (the eightfold) yoga, the light of knowledge shines brighter and 
brighter till the manifestation of Viveka.— Ibid, page 150. 

it has been ascertained that all and sundry acts coining under the several 
members of Yoga, are instruments for the development of knowledge 
alone by means of, the purification of the Sattva element (of Prakriti). 

The older Vedantins, on the other hand, declare that in regard to 
Moksa or Release also. Karma is a subsidiary part of knowledge ; because, 
in the ^rnti : 

^ m\ 

11 \\ II 

Vidyd, pi Ana or kiiowlodgo, and A-vidyA, karma, pious observances, who knows both 
of thorn together, he transcends mortality by the help of Karma, and attains immortality 
by the help of Jn Ana.— is a TJpanisat, Verse 11, S. B. H. Vol. L 

and in the Veddnta Aphorism (III. iv. 33) : 

. (Karma is to bo performed) also as contributory (towards knowledge)— S. B, lb Vol. 
V. page 646. 

and also in the Sniyiti : 


J 
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Wlietlier a man possesses knowledge or does not possess knowledge, so long as he 
remains saddled, with the body, he ought, for the purpose of Release, to perform Karma, 
enjoined for the dillercnt stages of life (asrarna) and society (varna). 

it lias been ascertained that Jiiaiia and Karma are contiilintory to eaclr 
other, in tlio relation of principal and subsidiaiy. There is, however, 
another Vedanta Aphorism, (III. iv. 10), which says : 

^ \\ II 

(Jfiana is pre-eminent, bocanso it causes) the destruction (of Karma) also.— Itid. 
page 628. 

But it merely recites the fact that one who has ascended on yoga, 
is rightly entitled to give up Karma, with the object of teaching, that 
Jhana is principally the cause of Moksa. For, the author (of the Vedanta 
Aphorisms) intends to say that if Karma, by causing distraction, becomes 
a hindrance to the cultivation of Jhfliia, then, relying on the maxim that, 
on the disappearance of a quality, the thing of which it is the quality, 
does not disaiipear, it is Karma which is merely a part, that is to be given 
np for the sake of the preservation of the principal object, as was done 
by Bharata the (deliberate'/ idiot and others. Therefore, on the dieoiy of 
these older Vedantins also, the causality of Karma towards the destruc- 
tion of A-viveka is surely not proved, without the intermediacy of Viveka. 
Hence our view does not conflict with theirs. 

In this aphorism, darkness has been said to be destructible by 
light. Darkness also is, therefore, really a substance, and not non-exist- 
ence of light. In the absence of any cause to the contrary, perceptions 
arise, for example, that darkness is deeply dark. To characterise them 
as erroneous, is unjustifiable. Nor can it be said that such perceptions 
being explained by known realities, the supposition of something addi- 
tional is redundant, and that, therefore, the law of parsimony is a bar to the 
hypothesis of darkness being a substance. For, were this the case, then 
all the events of practical life being, like dreams, capable of explanation as 
pure ideas only, a similar redundancy of supposition would be entailed as 
an impediment to the intuition of external realities also, (which is not 
desirable). Hence, in the case of darkness, the hypothesis being 
supported by evidence, redundancy does not count as d fault. 

It might be objected that, as even in the absence of the knowledge 
of Viveka or discrimination between Purusa and Prakriti, individual 
instances of that knowledge which is called A-viveka or noii-discrlmina- 
tion, jnust needs be destroyed of themselves at their respective third 
moments, there is no necessity for intending Jnaria to he the cause of 
their destruction. But it should be remembered that, in the previous 
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aphorism, the word, A-viveka, has been explained to mean, not individual 
acta of non-discrimination, but non-discrimination as a Vasaiia, an 
instinct, a tendency, the resultant effect of all individual acts of non- 
discrimination in the jpast. We also maintain that A-viveka, in the state 
of not-yet-come, is capable of destruction. — 56. 

Diserimimtion between Purusa and Prakriti indudes all diserimination. 

wnSSisra PradMna-aviTekftt, from non-discrimiaation of Pradhana or 
Prakriti from Purasa._5wR5TO Anya-avivekasya, of non-disorimiaatioa in respect 

fT^!^H4iiairt, annihilation, 
(from Purusa) 


of other things, cig?^ Tat-h§,ne, on annihilation thereof! 

_ 57. Non-discrimination of Prakriti ( 

(is the cause) of non-discrimination of other things (from 
Purusa) ; (therefore), on the annihilation of this, annihilation 
(of that will take place). — 57. 

It has been declared tliat Release comes through Viveka 
Discnmuiation. Discriminative knowledge of a water-pot, a piece of 
cloth, and so forth, exists in snob as ourselves also. Release of all there 
for. IS entailed. (Thus argues the opponent.) To this the author Replies : 

The root of all is Pradhdiia (Pralq-iti). From want of disorimina- 
lon about Pradhaiia, arises noiudiscrliaination in respect of others 

Whether there be want of discrimination, or discrimination, of objects 
amongst themselves, Bondage or Relea,se does not result by it. but bv 

diBcnmination and want of discrimination with regard to Pradliana only^ 
Hence, on the annihilation thereof, U, on the annihilation of non-discriml' 
^n Jout_I.adh.na. results annihilation of non-discrimin^ri: 

. Well, then, it is non-discrimination between Purusa and 

Prakriti that is the cause of Bondage ia this way that it brings about 
conjunction (.n the form of birth or embodiment), and it is disoriminat on 
between them that ,s the cause of Release. Release, therefore, will tko 

f# ""q (abbimana) that the bodv etc are 

111 respect of Buddhi and the 

like, IS produced m Purusa, from non-discrimination of Prakriti as^! 

cause. The non-discnmumtion which is thus produced is nn ff 1 
has its root in the non-disorimination whiL is its’cmse t ’• 
beginningleas. Therefore, the annihilation of non-drie.-rl'.r^' ! 
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Prakriti (from Pnrnsa) taking place, the annihilation of it must follow 
Such IS the meaning. Just as when the Self has been discriminated from 
the body, non-discrimination in respect of the form-colour (rhpa) and 
other properties, which are the products of the body, in other words 
identification of the Self with any of these properties, is not possible, so, by 
parity of reasoning as well as from the disappearance of the cause, when 
i urusa has been discriminated from Prakriti by means of the characteristics 
of his immutability, etc., the misconception (abhimana) cannot possibly 
arise that Puru^a is any of the products of Prakriti, e.g., Buddhi and 
the rest, wliioh possess the characteristics o£ undergoing development 
(parinama), etc. This is the import. So is it recorded in the Smriti ; 

TOf fl: i 

%c?!t ^ II 

As on the abandonment of the canvas which serves as the ground for a picture 
painted thereon, the painting also is necessarily abandoned, similarly in the case of the 
abandonment of Prak.riti. What are love and the rest to a contemplative man ? 

‘ Virama ’ in the ^loka means vmfma, cessation, i.e., abandonment. 
By the word, adi, modifications in the form of substances are also in- 
cluded. Sometimes this also is said that Release takes place through 
discrimination between Purusa and Buddhi. Here Buddhi denotes both 
gross and subtle Buddhi, and thus includes Prakriti also (which is the 
subtle state, the cause, of Buddhi). Otherwise, notwithstanding the dis- 
crimination of Buddhi from Purusa, there will still remain the possibility 
of misconception (abhimana) that Purusa is identical with Prakriti. 

It cannot be objected that, because one and all misconceptions (abhi- 
maiia), such as, for example, ‘I am ignorant,’ etc., have Buddhi and the 
rest as their subject matter, there is, therefore, no proof of (the existence 
of such a thing as) misconception in regard to Prakriti over and above 
misconception (abhimana) in regard to Buddhi and the rest. Per, miscon- 
ceptions (abhimana) in such cases as-^ 

m ^ i 

After each succeeding death,- as I am born again, may I be a dweller in heaven, and 
not a dweller in hell. 

cannot be accounted for, unless they refer to Prakriti as their subject 
matter. For, none of the manifold effects, e. g., Buddhi, etc., after they 
are once past and gone, are created over again, and therefore, this birth 
or production after dissolution is of the Pradh^na (Prakriti), and it con- 
sists in modification in the form of other Buddhi, etc., by the giving up 
.of previous modifications in the form of Buddhi, etc. ' 
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Neither can it be asserted that the birth and death of Purusa also, 
in the form of conjunction with, and disjunction from, the lihga-slarira 
or subtle body, are p^ram^rthika or ultimately true or transcendental 
(as opposed to phenomenal), and that, therefore, the consciousness of 
birth, etc,, arising in the Self, cannot at all be a misconception (abhi- 
n,i4na). For, 

(This, the Self) is never bom nor does it ever die. Neither is it such that, once 
coming into being, it will pass away after a time and will come into being again.- 
Qita, II, 20, 

by sayings like the above, birth, etc., are disproved (in the Self). 
There was no need of such negations unless these events (birth, etc.,) 
were in some way connected with the Self. It follows, therefore, that 
the consciousness of birth, etc., arising in the Self, is of the form of abhi- 
mS,na or assumption or tmnsference to itself of the production and des- 
truction (of something else i, e,, the body, the senses, etc.). 

Moreover, it is not possible to say that the self-identification (abhimana) 
of Purusas with Buddhi, e'tc., is beginningless ; because Buddhi, etc. 
are effects, and therefore, perishable. There must exist, therefore, some 
determining cause to explain and regulate the multifold cases of self- 
identification with the effects. Hence it is proved that self-identification 
with the cause of those effects {i. e. with Prakriti), is alone the deter- 
mining cause here desired ; because so is it observed in the world and 
because supposition (hypothesis) follows facts observed. B o. frnm tba 
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58. The Bondage, etc. (of Purusa) are merely verbal, 
and not real, because they reside in the mind. — 58. 

Vritti . — Granted that Release comes through Vi veka, Discrimination. 
Is it, Viveka, related (in the sense of inherence) to the AtmS,, Self or 
Purusa, or is it not ? If it is related to the Atm^, an impediment is thereby 
caused to the Kutastha, undisturbed, or immutable nature of the Atin^ 
(as postulated in the Sarnkhya Darilana). If it is not so related, then, the 
application (of Viveka, as cause, to Release, as consequence) is too wide, 
(because Viveka, although it does not exist in Purusa, is all the same said 
to be the means of his obtaining freedom). To these objections the author 
replies ; 

(Viveka is) ‘related to the Atma ’ — this is a mere verbal statement. 
There is no true or material relation between them. And although they 
are unrelated, still, inasmuch as Viveka resides in the Chitta (Buddhi- ■ 
Ahaipk^ra-Manas collectively), the assumption of Viveka as its own takes 
place, we will submit, in the Atm^, owing to its close proximity to the 
Chitta. — 58. 

Bhdsya , — Thus the four divisions of the subject-matter of the 
S^stra are established. But there still remains this apprehension ; Well, 
our opponent may say, if Bondage (at one time) and Release (at another 
time), Discrimination (at one time) and Non-discrimination (at another 
time) are admitted in Purusa, then, this is in contradiction to the 
assertion “ Who is by nature, Eternal, and eternally Pure, Enlightened, 
and Unconfined ” (vide aphorism 19 above), as well as to the Vedic declara- 
tions such as 

^ I gtR it 

There is neither destruction, nor, again, production (of Purusa); (he is) neither 
hound, nor, is, again, active (in the pursuit of freedom) ; he is neither desirous of release 
nor is, in fact, ever released. Such is the absolute truth.— GaudapSda’s Maudukya KfirikS,,- 
II. 82, Brahma-Bindu Upa. 10. 

The author removes this apprehension, ’ ■ 

, Because bondage and the rest reside in the chitta or mind alone, all 
of them are mere words in the case of, or as applied to, Purusa, being mere 
reflections like the redness (reflected) in the crystal (which is naturally 
white), and are not ‘ tattvam,’ the natural state of Parana, as is the 
unimputed redness of the China rose. Such is the meaning. Plence 
fh-ere is no oontra(iictiop to what hfi-s be^n state4 before. This is th^ 
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fXwing^" authority of Vedio texts Buoh as the 

-BfihS waS“; «‘“- 

Purosa IS ‘samana’ i. e., possesses the same form in the two worlds 
% the two words, iva,’ as if. the manifoldness of form is declared to be 
due to upadlns or adjuncts or extraneous causes. 

So has it been said: 

^sf mmm 5 crre^ il 

is (due to Maya and) not real. ” ’ Tians migration (Samsdra) 

“ Mayaya,” by means of Mayd, due to in oT. 

■caused by the upadhi or external condition tvhioh is’Pralcriti calM Maya"’ 

0“‘- opponent may ask : How then can the remowal of Bondage which 
thus appears to be of mmor .mportauce, be a Purusartha, au object 
ed^ by Purusa. How, again, on the admission of Bondage and RcvIao 
bemg caused to Puru,a by the properties, namely. Dismiminatifn and 
Non-disorimmat.on. of another (i.e., Buddhil, there does not f.T 
absence of regularity, or certainty as in the case of the’ T* ^ 
by Karma, and the like? ‘’®“S “™ed 

Therefore we explain more in detail what h^a hr. i 
ly explained before. Although Bondailn he fo ? 
pain, and Discrimination and Non-discrimination in th™ f 
are of the Ohitta or mind alone, still Pn Ws bho^“ f 7" 

themere redoction of pain in him ; Zr 

remoral thereof is a Purajartha. an object’ desi«d by Sc f" 

pray : “ Let me not suffer pain.” ^ 

Similarly, under the influence of his vasan-1 nr rltx.- . ^ i u. 
binds, by way of conjunction, that Purusa alone to wh Pj-'alrriti ■ 

sets free, by way of disjunction from her that Pur i 

has exhibited hemelf in the aspect of’ ierif ? “ ' 

depends) on the eradication of vHmuS. or desire • he'”* 

ed. While, on the admission of Bonda^frud’e^: :! k! 

B«ph regnlarityisnoMbtaiped, Bepause Karma an rZ 
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directly throw their reflections in Parusa, inasmiicli as they lack the 
characteristic of being revealed by him who witnesses (saksi) them (f. e. 


Purusa). — 58. 

Bondage is not removeahle by mere Learning or Reasoning but by 
Spiritualintuition of the truth about Purusa and Prakriti. 

inivis.ii 

2%^: Yuktitah, by resoning. 5ifq Api, also, ’i Na, not. B^dhy ate, coun- 
teracted, removed, Dik-mhdha-vat, as of oiie perplexed about the points 

of the compass, Aproks^t jite, without immediate cognition, direct 

vision. . . 

59. (Bondage) is not to be removed by reasoning . 
also, without direct vision of the truth, as is the case wdth 
one perplexed about the points of the compass. — 59. 

Vritti. — Let. knowledge of Viveka, distinction of Prakriti and 
Piirnsa, be obtained from Sravana (hearing from Scriptures and preceptors) 
alone. What is the use of transcendental knowledge which can be real- 
ized only by the labour of successive births ? To this the author replies : 

The sense is clear. — 59. 

Bhdsya : — But if Bondage etc, as applied to Purusa, are mere words, 
let their removal take place by sravana, learning, or by manana, reason- 
ing, (that such is the case). Why, then, in the Veda and the Smyiti, is 
there enjoined, as the cause of Release, the discriminative knowledge (of 
Purusa and Prakriti) going the length of saksatkara, or developed into, 
spiritual intuition of the truth ? ' ' 

To this the author replies : 

‘Yuktih’ means mananain, thinking or reasoning. The word, 

‘ api,’ also, is intended to include n^ravana, hearing, -i.e., learning. Even the 
merely verbal Bondage, etc. of Purusa cannot be removed by mere 
learning and reasoning, without immediate cognition ; as in the case of a ' 
person confused in regard to the points of the compass, the inversion of 
the directions in space, even though it is merely verbal, ie., apparent or 
illusory, is not removed by hearing or by reasoning," without his realizing 
for himself, how the points of the compass really lie. Such is. the mean- 
ing. And in the case of the subject-matter of the discourse, removeability, 
is nothing but the cessation or disappearance of the idea of Bondage, ' 
etc. in Purusa, and not the immediate cognition of a nombeing, because 
there does not exist even the -possibility of the production of such co^pi- 
t-ion by hearing and the like. > ^ - 
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^Wte objects as if th 

were yellow He may infer that the piece of chalk whiclx be looks at is really whit 
Ws err“onl? the testimony of a friend that it is white : but still nothing will reL- 

w:4~ zc" ^ 

Inference also is a pram&na or instrument of right hnowledge. 

w=grf^?!rTH3frT^ ^ ffTrr%'^ri^ ii^i^ou 

A-ohttsusaflam, of things imperceptible, Anumftnena h 

rnrrr. m«ma4dibhli, h/meat 0 “mob 

and the like, w Iva, as. Vahneh, of fire, 

60. The kaowledge of imperceptible things is bt 
means^ofmference,asisthatof fire by means of smoke, 

=s;s~Hs~-: 
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‘ A-cliaksusanam’ means, oE things not cognizable by the senses. 
There are many objects such as the gross elements, their products, e. < 7 ., 
tlje body, and so forth, which are verily proved to exist by sense-percep- 
tion. Oh those that are not proved by sense-perception, namely, Prakriti, 
Pnrusa, etc., the knowledge, i.e., cognitive proof, the fruit of which 
appertains to Purusa (Purusa-nistlia-phala-siddhi), is brought about by 
that form of Pramana which is called anumana or inference ; as fire is 
proved to exist (where it is not directly perceptible) by the inference 
occasioned by the smoke and such other signs. Such is the meaning, 

Moreover, it is to be understood that what is not established even, 
by inference, is established by the Revelation or Scripture. It is because 
this Samkhya-Sastra is principally built on Inference, that Inference 
alone has been mentioned in this aphorism by way of pre-eminence 
only, and not that there is no need of Revelation in this &stra. For, 
thus says the Karika : 

The knowledge of super-sensible objects is obtained from S&mSnyato D,rista 
inference ; what is not proved even by this and is imperceptable, is proved from ReWla- 
tion.-Sdmkhya-Karikfi., Verse VI. 

From this aphorism it is found that this liiastra is a Manana-ffdstra or 
a rational system. — 60. 

The Twenty-five Principals : the order of their evolution and their 
inter-relation as cause and effect. 

sr^T%t, 5rfhl[frq;, JTf- 

Sattva-rajas-tamas^rri, of Sattva, Rajas, and Tamas, the tliree 
essential constituents of Prakriti. SAmya-avasthd, the state of equili- 
brium or quiescence. Prakriti, Prakriti, the Prime Cause. .Prakriteh, 

from Prakriti. Mahan, Mahat, the Great One. Mahafcah, from Mahat. 

Aharnkarah, AhaiB.l?ara, the I-maker, Egoity. Ahanxkar^t, from 

Ahanxkara. Pancha, five, Tan-m^tr^iji, Tan-m4tras, Essences, Subtle 

elements, awg. Ubhayam, both. Indriyant, sense, faculty, power. 

Tan.-m4trebhyah, from the Tan-matras. '^sy^^Sthhla-Bhfitani, gross elements. 

Purusa, Purusa, Spirit, Self. Iti, such. Paficha-viriisatih,- 

twenty-five. *wi: Ganafi class, group. ' . ■ . 1 .. 


m 
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61 . Prakriti is the state of quiescence of ' 
Rajas and Tainas. From Prakriti, (evolves) Mahat ; 
Mahat, Ahamk&a ; from Ahamkara, the five Tan-matK 
the two sets of Indriyas; from the five Tan-matras, the 
elements. (Then there is) Purusa. Such is the group 
twenty-five (Principles).— 61 . 

The author sets forth the order of evolution of Prak, 
tile rest ; ’ 

AUhough Prakrit! is the state of equipoise of the three, ye 
conventional to apply the term Prakfiti to every one of them also 
denotes Buddlii Tattva, the Principle called Buddhi, the subst, 
uddhi or Litelligence. Ahamkara denotes Ahliimana, Self-assui 
belf-attnbution, the I-maker, the substance of individual perse 
Ine nve ian-matras (Tliat-onlv^. fiaSATlAASS nT O J 
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Now follows an aphorism enumerating together all the 
Preflicables which are subversive of, and subservient to, (the immediate 
cognition of) the discrimination (between Purusa and Prakriti) establislied 
by the proofs stated above : wherein the author also exhibits the relation 
of cause and effect (amongst them) which will subserve the inference to 
be stated in the sequel. 

Sattva, etc., {i. e. Rajas and Tamas) are substances, and not Gunas in 
the Vaitlesika sense of the word, i. e., are not qualities or attributes, 
because they admit of conjunction and disjunction, and also because they 
possess the properties of lightness, activity, weight etc,, (whereas the 
Gunas, attributes, of the Vaijfesikas do not themselves possess attributes, and 
are not independent causes of conjunctions and disjunctions, vide Kanada- 
Sutram I. i. 16, S. B. H. Vbh VLpage 28). In this, SS,inkhya, Sitstra and 
in the Veda, etc., the word, Guna, is employed to denote them (Sattva, 
etc.), because they exist only to serve the ends of Purusa (and are, therefore, 
of secondary importance), and also because they form the cord, (as 
it were), namely Mahat, etc., which essentially consist of the three 
Gunas, and which bind the brute-beast, (so to speak), Purusa. 

2Vote.— The different meanings of the word, Guna, that are referred to here, are 
equality, A-pradhana, not-principal, secondary, subordinate, and cord. It may also be that 
Sattva etc., are called Gunas, not-principals, becamse that which is constituted by them, 
namely, Prakpiti, is called Pradhana, the Principal.— Fide Tattva-Samisa, Aphorism 
5, Commentary. 

Of these, i.e., the substances Sattva, etc.,(Prakriti is) “Sarny a-avasth^’^, 
the state of being neither less nor more, (one than another), in other 
words, the state of not being combined together in the relation of less 
and more, that is to say, the state of not being developed into effects. 
Prakriti is the genus of the Gunas characterised by the state of not 
becoming an effect. Such is the meaning. For, on the appearance of the 
state of inequilibrium in the genus of the Gunas' characterised by the state 
of not becoming an effect, there is entailed the disappearance of Prakriti. 
And, further, all the Gunas individually are said to possess the nature of 
Prakriti in such texts of the Smriti as the following: — • 

Sattva, Rajas, Tamas : it is every one of them that is Prakriti at every moment. It is 
every one of them that is the transmigration or worldly life of living beings. Beyond it 
lies the supreme abode. . i ,-/. i 

The word, genus, in “Prakriti is the genus... effect ” above, is 
intended to include Sattva, etc. The wo?d, Gutia, is‘ used in order 
to exclude Purusa from the scope of, the . definition, A fid. the phrase, 

A ~ ^ . 
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Otton, men, are tne paficbaTini^atih ganah,’ the (hyenty-five-fold) 
array of Predicables. The meaning is that, orer and above these, there 
isnoPredioable. Or, the word, gana, declares the infiniteness of the 

individual manifestations of Sattva, etc. 

And these twenty-five members of the class are of the form of sub- 
stance and nothing else. Attribute, Action, Genus, etc. 
and Combination, for instance, of the Vaitlesikas), howev ' 
eluded in these, there being no difference bel 
thing of which it is a property. T 
addition to the above, it would have been 
Pui’usa from them also, and conseq^uently th6 
would have been a defect. 

Hereby it is shown that the wild talk of the stapid that the Sto 
khyas, do admit an indefinite number of Predicables, is worth of no serions 
attention. - 

Dik, (direction in) Space, and Kala, Tima, again, ' are nothin^ 
Akarfa, Ether(?), as we shall find from a future aphorism (II 12^ fhm- 
Space and Time are determinate forms of ^ 

,: , ;it follows herefrom that, by means of their inclusion and non 
inolasion amongst themselves, the Predicables have been taudit to 1 » T 
one in number in some System (e.^., fte Vedfinta), si. in auLev SystS 

(e.i7.,.the Vai^sika), sixteen in yet another System (so tbo w “ T . 


[ie.i Species, 
ver, are really in- 
L-ence between a property and the 
For, did there exist Predicables in 
necessary to diacriminate 
non-enumeration of them 
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that their individual distinction eonsists merely in the possession of 
similar and dissimilar properties. Thus has it been declared in the 
Bhagavatarn : 

?:f^5TRTsr#^ 

Even in a single Tattva, Principle or Reality, be it anterior or posterior, all the other 
Tattvas are found to be included. For this reason, the Risis have made various enumera- 
tions of the Tattvas. All are justified, being based on reason. What does not become 
a learned man ? 

And these Predicables have been enumerated in the l^rutis also ; 

(а) in the Garbha Upanisat (Verse 3) 

sr^cf^r? %rf ?af f^^rcn i 

There are eight Prahfifcis and sixteen Vlkdras or Transformations. 

(б) in the Pratlna Upanisat (IV, 8) also : 

#1^ ^ #i^i7T5rr I 

Barth and the fine part of Barth. 

(c) and in the Maitreya Upanisat, etc. 

Note The entire passage of the Prasca Upani§at, from which Vijfifina Bhifcsu has 
made the above quotation, may be transcribed here with advantage : 

X X X ^f^fecTT \\\\\ 

X X X X 

^ I IK 

n ^ II ^ ^ ^ 

srras?! ^ ^ ^ ^ gRRsq ^ 

aj3;%r»Ki!isrR5^f^ci5!i ^ ^ ^ njgsq gr 

ifesr ‘gr5fK^T^^5!T' ^ ^ %crf^s?i ^ 

l^gtcrfqcrsq ^ sow firarrd^ai IK il 

^ ^sftgrr JTfa'r f l rar t ^ r^r 

^ \\ ^ \\ 

Question by Gfirgya : In whom are all things firmly established ? 

Answer by Pippaldda : As the birds, O Calm One, rest secure on their dwelling tree 
so does verily all that is existent, rest secure in the ffigher Self : Earth and the fine 
parts (Mdtrd) of Barth, Water and the fine parts of Water, Fire and the fine parts of Fire 
Air and the fine parts of Air, Akds'a and the fine parts of Akdsa, the lye and the object of 
seeing, the Ear and the object of hearing, the Nose and the object of smelling, the Tongue 
and the object of tasting, the Skin and the Object of touching, the Voice and that Which i 
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to be said, the Hands and that which is to be grasped, the G 
love, the Anus and that which is to be excreted, the Feet ant 
and the object of thinking, Buddhi and the object of asccr 
object of Ahamkara, Ohitta and the object of consciousness, 
illumination. Prana and that, which is to be supported by it. 

Verily this Purusa who is knowledge itself, is the seer, 
taster, thinker, ascertainer, doer. He stands firm on the Suprei 

Moreover, the eight Prakritis have been expJa 
(Verse 3) : 

^ 

Mahat and the s 
Id. That which is 


Prakfiti, the Root, is not an ©volute. 

evolvents and evolutes, Evolute is sixteen fol 

an evolute, is Purusa. 

It is, however, a common say] 
that reality is one and one only, wit! 
obtained by the absorption of all other 
of the identity of the energy and thf 
there is no conflict (between our tea( 
and the Smriti). 

Absorption (laya), moreover, 
subtle form, and not annihilation. ’ I 

There were knowledge and object of knowledge 

A-vikalpitain,’ unelaborated, 

established in detail in our C 
with the doctrine of A-dvaita 
(there is, however 
theory, in consequence of the non- 
in {i.e. in Ij^vara, the Lord), it is J 
that is the only reality. In the 
which does not invoke 
world) theory, on the other hand, Mah' 
like the confluence of thr 
fhe Immutable Purusa or 1 
enter from the outside), in the Suk§i 
kfiti, just as the orb of light 
consequently, it is the Self that is 
will teach afterwards by the £ ^ 

There is no conflict wSk the Srutis 

to the genus of Self. ^61. 


means involution or existence in a 
So has it been said : 

-<?e, absolutely one and undivided 

P means undivided. And tliis las been 
Commentary on the Vedfinta in connection 
'‘I or Non-duality. 

a difference, and it is this: In the theistic 
iffeientiatiou of all other realitieB tliere- 
Isvara-chaitanyam, Divine Consciousness 
_ aon-theistio (nia--J:fvara, God-less ie 
divme intervention in the affairs of man and the' 

undivided 

ee Btreame, are not differentiated in the Ktitastha, 
i-ure Consciousness in which nothing can 

-.^ma or subtle form or state called Pra- 
lanot differentiated in the solar orb, and 

the 0 % one reality. This, the author 
aphorism (I. 154) : 

d n ^ n 

deofaringaoa-tolit,, because tie reference is 
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Proof of the existeiiee of the Tan-mdtras. 

rr?5RT5r^q H ^ Kr II 

SthtiUt, from the gross, Pancha-tan-mdtrasya, of the five 

Tan-matras, subtle elements. 

62. (Knowledge of the existence) of the five Tan- 
matras is (by inference) from the Gross (Elements).— 62. 

Vritti—Fov the purpose of the inference of cause from effect, the 
author takes them in. the reverse order. 

Knowledge of the five Tan-matras, is obtained from the gross, i. e., 
the five gross elements as their effects, and as having the forms of beino- 
^4nta, pacific, Giiora, terrific, and Mfidha, stupid, according to the 
differences of Sattva, Rajas, and Tamas.— 62. 

The author, by a number of aphorisms, establishes the 
knowledge, by means of inference, of those amongst the above Predicables ' 
which are not objects of direct observation. 

The word, knowledge, comes down from the 60th aphorism above, 

‘ Gross’ denotes nothing but whatever is visible, i e., directly perceptible. 
And it has been declared to be the effect or product of the Tan-matras. 
By the inference of the Tan-matras as the cause thereof, from the Gross 
Elements as the effect, knowledge, discriminative of the Gross, arises. 
Such is the meaning. 

In order that it may belong to Ikasa, Ether, in common (with Earth, 
etc.), grossness here denotes the possession of an attribute cognisable by 
the external senses, or the possession of the Vi^esa or distinctions of 
Santa, pacific, etc. 

And the Tan-matras are fine substances, the undifferentiated (a- 
vislesa) originals of the Gross Elements, w^hich form the substratum of 
Sound, Touch, Form, Flavour, and Smell, belonging to that class (that 
is, in that stage of their evolution) in which the distinctions of Smita 
etc., do not exist. So we find from the Visnu-Pur^na and other sour- 
ces., e.gf.. 

In them severally reside their ijarts (matr&), wherefore the Sinpiti describes them 
as Tan (their)-matra (part). They are neither 6‘dnta, pacific, nor Ghora, terrific, nor, 
again. Mfidha, stupefying, bub are Indistinguishables,— Vispu Purfina, I. ii, 22. 

The meaning of the above i^loka is this ; In all these elements, 
exist the parts thereof. This being the case, and there being no 


WJ-. 
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IZT between a property ami its subject, the Sini-iti speaks of the 
ubstances also as TaB-mStras. And these Predicables are devoid of t e 

Uhora, and Mu^ha, because they are all of one form. The import there 

ar’that H Tan-matras of Sound etc 

.1 hat the expression means is that they possess Sound, etc. devoid of 
J totinotion of ^anta, etc. Hence they are designated as ludistinguisll 

And Tn”"T and Madlia, stupefying 

such as the following; ’ ’ Pursipa, etc., 

»(Prakrm,isaevoS.!S?^ref™T''^'' 

like. It IS constituted by the three Gunas’is thp and the 

production, development and destruction. ‘ of the world, and is without 

The impediments to the possession nf ^ m ; 
and Ahaniktoa, again, ai-e the texts of the VeTa ^ 
that they are the causes of the Bhfitas ‘ro7 i u 
mark of an element is this, and nothin’Ai For, the 

attribute belonging to the class Possesses a distinctive 

Whence it iKould follow that if Buddhi an lA'^^^^r^ * “ o^ernai senses^ 

they too would be elements, and oonsequeSrrt'™ 

which is impossible, ^ ^ causes of themselves, 

In the absence of Form pIp ir. fU 

be asked, is the cause of Form^f.' f ® substances, what, it niav 
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that it is nothing but specific conjunctions in dillerent combinations 
amongst the causal substances themselves, as we find that the conjunc- 
tion of turmeric and lime is the cause of redness, etc., appearing in the 
substance originated by them jointly. 

^ When, in accordance with the facts of observation, it is quite 
possible for the conjunctions themselves amongst the causes of the sub- 
stance which give support to them, to be the cause of Form, etc., the 
supposition of Form in the ultimate atoms made by the Logicians 
the Vaisesikas), is not justifiable. Nor is it a rule with them also that 
only the attributes of homogeneous causes can originate attributes in the 
effects. For, we may point out, they also admit that the only cause of 
the increased volume of a triad of atoms is the plurality of their parts, 
etc. 

, The inference of the Indriyas (Powers of cognition and action), 
again, is, like the inference of Ikfi^a, made by means of their functions, 
e. g., sight, touch, speech, etc. which are directly perceptible. Hence it 
has not been stated here. The subject under treatment is only the 
inference of the Tattvas or Principles, one by means of another. Hence 
the exclusion of the Indriyas is not a defect. 

In the matter of the production of the Tan-mEtras, the process 
described in the Commentary on Yoga should alone be accepted. Thus, 
the Tan-matra of Sound is produced from Ahainkfira ; then, from the Tan- 
mEtra of Sound, accompanied by Aliamkara, is produced the Tan-mEtra 
of Touch, possessing the attributes of Sound and Touch. In a similar 
order, the (other) Tan-mEtras are produced by the addition of one 
attribute at each step. 

In the Visnu PurEna (I. ii. 38), we, however, find ; 

5 I 

hct: lu i r uc ii 

. . TOle spreading out the modifieatioii of Akaa a. He (the Creator) created pure Touch 

(the Tan-raatra of Touch). Vayu, Air, became dominant, and it is held that Touch is its 
attribute. 

■ So, it has been declared there that the creation of the Tan-mEtras 
of Touch, etc. proceeds from the four Gross elements of AkE^a and the 
rest (excluding Earth). But this is not really the case. For, the creation 
mentioned there, should be understood in the sense of transformation 
(parinamana) by The form of the elements. For, the Gross elements 
beginning with Aka^a and ending with Water transform the Tan-mEtras 
appertaining to them individually, by the form of their respective suc- 
ceeding element,, by. means of their predominance over them — 6g. 
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Proof of Ahaijikdra. 

n ? ii 

wiWOTaii— Bahya (e3ttemal)4bhyantara (intemal.)-bhyain (by), by the 
external and internal ones, i. e., Indriyas or Powers of cognition and action 
n: Ta*, by them, I a., the Tan-matras. ^ Oha, as well as. ahamkarasya 

of Ahamkara. ' ’ 

63. (The knowledge of the existence) of Ahamk^ra is 
(by inference) by means of the external and internai ones as 
well as by them. — 63. 

Vrith Knowledge of Ahamkara is derived by means of tlie exter- 
nal and the internal, that is, Indriyas or Instruments, as well as of those 
that is, the five Tan-matras, as its effects.— 63 . ’ 

_ BMjj/a :-The meaning is that the knowledge of Ahaipfolra arises 
_ by inference of it as the cause, by means of the external and internal 
Indriyas as well as by means of the five Tan-m&tras, as its effects. 

Now, Ahamkara is a substance which serves as an antah-karana or 
internal instrument, and of which the function is abhimftna, thinking with 
reference to itself, assumption of everything to itself, conceit. It is not 
merely abhinmna, heoause, in the world, we find that it is substances- only 
that can he the material cause of other substances. Moreover, in the state 
of dreamless sleep, etc,, because the cessation of the funcdon of Almmk 4 ra 
would entail the annihilation of the Elements, the existence, therefore is 
proved of a substance called Ahamkara simply as the seat of vasana, desire 
or tne resultant tendency of accumulated experience. 

The process of inference here is as follows: The Tan-mfitras and 
the Indriyas have the substance, possessing abhimana, as their material 
cause, because they are substances which are the products of Abhimfina • 
whatever IS not tins K. e. constituted by AhanikaraJ. is not thus (i e i 
product of abbim^na), as, for instance^ Purusa etc. 

It cannot be said that a substance possessing abhimfina. self-assump- 

.tion,,isitself unproved; as there is proof of it by its being the mateZ 

cause of such modifications as, e.g., ‘ I am fair ’ mo no • material 

..a, b, a. a bT..Trb‘‘“ 

other than Manas, etc., is the cause of such modifioatio^ ’ ‘ ^ 

fiere there is favourable argument also. B. g. 

■ 515 sRTr^Ji I 

l AaU be many, I ahaU procreate, -oiASndogya tipanbat, VI, li. 3 , 
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. .uon texts ot tiie Veda and Bmpti, it appears that the creation 
ot the Elements and all the rest is preceded by abhiraSna r- =~ 
aiid hence abliimftna is proved as the cause of creation which 
by acts of intelligence. / ^ " 
abliirnana in creation is conceived 
in the form of combination in one and the 
But, if this be the case, {i.e., i 
(says an objector), since the Ahamkj 
cause of the wa" ■ ' ■■■ 

the potter obtains release, and. 
and this 
Purus a 


or impersonation, 
is preceded 

And, for the sake of simplicity, the causality of 
, vd as ai'ising by means of mere proximity 
same object. 

if objects are made of Aharnk^ra), then, 
Lxciia of the potter would be the material 
ater-pot, the water-pot made by him would disappear, when 
-ns release, and, consequently, his Antah-karana disappears, 
IS not reasonable, because, (after the death, of the potter), another 
recognises that this is that same water-pot. 

To this we reply that it is not so, because, on the release of the 
potter from his antah-karana, there is an end only of that particular trans- 
formation wliicli could be the cause ot the worldly experience of the 
released Purusa, but not an end of transformation in general, nor of 
antah-karana in its pure form or essence (svardpa), because, in the Yoga 
aphorism (II. 22}, ^ 

^cip§r* ii 

“Although destroyed in relation to him whose objects have been achieved, it is not 
destroyed, being common to others.”— Sacred Books of the Hindus, Vol. IV, page 138, 

it has been proved that the equipment of an emancipated Purusa may also 
become the means of accomplishing the objects of other Purusas 

Oi^ let the Aharpkara of Hiranya-Garbha (the one appearing ia the 

Golden-Cosmic-Egg, Brahmci, the Creator; be the cause in the case of 
the water-pot etc., also, and not the Ahatiikara of the potter, etc. Even 
then, the application of the general law being so extended, there would be 
no violation of any particular law, because it is collective Buddhi etc that 
has been established, inthePuranas and in the Samkhya and Yoga as 
being the material cause of Creation, and not distributed Buddhi etc 
which are their parts; as, for example, the characteristic of being the 
material cause of movable and immovable objects, belongs to the Great 
Earth (the Element of Earth as a whole) alone, and not to clods of earth 

pebbles, etc. which are its parts— 63. ’ 

Proof of Antafy-haraTj.a, 

II M ^8 n 

fIn-Tena, thereby, sraiwro Antab-karauasya, of the inner instrument. 

64. The proof of Antalj-karana is by means of Aliam- 
ktoa.— 64. 



^AUtBYA-PBA VAQEA NA^sdTRAM. 


Vritti Knowledge of tlie Antah-karana (tlie inner sense), that is, 
Buddhi, is derived (by inference) from that, that is, Ahamkara, as its 
e:0ect. — 64. 

Bha^^ya The meaning is that the knowledge of the Antah-karana, 
i. e., the principal^ Antah-karana, namely Buddhi, called Maliat, as the 
cause thereof, is by inference by tlie mark of Ahamkara, as its effect. The 
application of the process of inference here is as follows : The substance, 
Alianik4ra, must have, for its material cause, a substance possessing the 
function of nit^chaya, ascertainment or certainty, because it is a substance 
which is the product of certainty; that which is not so, is not so, as 


y argument also should be understood. Every man, 
Dg first ascertained tlie essential nature of an object, 
reference to himself by such forms as, “ This is I,’* 
^ by me,” etc. So much is quite settled. Now, 
ie, some cause of the substance called Ahamkara 
the relation of cause and effect subsists between 
nsichaya and abhiimtna), it is assumed, for the sake 
dation of cause and effect also subsist between the 
give support to them, because the occurrence of a 
lows, as a matter of course, from the occurrence of 


like the Msvnas.”— Sacred 
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In a similar manner, by taking tlie case of Prana as an example, the 
manifoldness of Manas also is proved according to the diversity of func- 
tions only. 

(The phrase, for simplicity’s sake, above, is now being explained.) 
Otherwise, as by means of the functions of ascertainment, etc., so also by 
means of the functions of error, doubt, sleep, anger, etc., etc., quite an 
infinite number of Antah-karanas would have to be admitted, at the rate 
of one Antah-karana for each function. 

Moreover, the use of the words, Manas, etc., irrespective of (the 
three-fold distinction herein recognised of) Buddhi, etc., cannot be justified 
on the System of Patanjali or on any other System of Thought.’ Still, as 
in the case of the knots in a bamboo, an order of succession as well as the 
relation of cause and effect have been declared amongst the threefold 
Antah-karanas, by taking the minor distinctions in them into consideration, 
that is, it should be observed, following the terminology given in those 
texts of the Veda and Smriti which subserve the System of Yoga. Thus 
is it declared in the Yoga Va^istha Ramayanam : 

This, that which is called Ohitta-Sboui (the Self reduced to the form of Ohitta), of 
which the nature is consciousness or to feel, wherein takes place the manifestation of the 
ohjeob, Aham, bhe “ 1 ”, know it, O great thinker, to bo the seed of this Tree of Ohitta. 
From this, as it first breaks ixp, issues forth a sprout of quite a novel form ; certainty is its 
nature, and it is formless; it is designated as Buddhi. What appears as the fullness of this 
sprout of which the designation is Buddhi, which (fullness) possesses the form of samkalpa 
or thinking, of this the designations are Ohitta, Chetas, and Manas. 

The ‘ object, Ahum,’ is a general term for Antah-karana, lie., does not 
denote Ahamk^ra alone). 

In the above extract it has been declared by the maxim of the seed 
and the sprout, that the different states called Ohitta, etc., are, by the 
forms of functions merely, three successive transformations of the Tree, of 
Antah-karana w^hich is one and one only. 

In the S^mkhya S^stra, again, Ohitta of which the function is think- 
ing, is included in Buddhi itself. Whereas in. the above passage Ahaqi- 
k^ya is included in Buddhi, — 64:^ 



SiMKEYA-PRAVAGEANA-SliTBAU. 


Proof of Prdkriti. 

rTrTj n ? KV II 

Tatab, thence, from Mahat. n#: Prakriteh, of Praktiti. 

65 . (The knowledge) of Prakriti is (by inference) from 
Mahat.— 65 . 

Vrati Knowledge of Prakrit! is obtained from that, tliat is, Mahat 
I attva, as the effect.— 65 . 

BhAmja The meaning is that knowledge of Prakriti is, by inference 

as the cause, from that, f.e., Mahat Tattva, as the effect. 

That Antah-karana in general is also an effect, is proved, acoordint. 
to the authority of the Veda and Smriti, in this way that, since cognitions 
belonging to all the five senses do not appear at one and the same time 

therefore, it must be the required intermediate transformation, just like 
the body, etc. 

The application of the process of inference that it is an effect of 

Tofn -M “ “ possessing the properties of Pleasure, Pain 

and Bewilderment, must be the product of a substance which possesses 

tnllTiT 1 because, whilst it is 

lovely tlm “ Bewilderment; like 

The argument favourable to the above inference is this that the 
^tabntes of an eBeot can properly be accounted for only in ao ordan 

then can objects, such as a lovely woman, etc 


re, common to all Puruaas, is 
agreement with one another 
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and by tlie fact of recognition. For the apprehension of this Pleasure we 
have made an elaborate supposition of functions, their laws, and the like, 
which, however, conveys no fault in cur System, having been made with 
reference to the results. Otherwise, €' whole consisting of parts would 
not be proved by recognition, as the supposition of its cause (parts), 
etc., would be redundant. 

The existence of Pleasure, etc,, in objects also has been declared in 
the Markancleya Purana : 

f WTirar II 

Let pleasures and pains exist in the mind or in the body ; what is that to me ? 

The perception “ I am happy ”, etc., again, like the perception “ I am 
rich ”, etc., has for its subject matter the relation called the relation 
of the thing owned and the owner thereof (i.e., an extrinsic relation and 
not an intrinsic one). For the purpose of dispelling the error that these 
perceptions have the relation of inherence for their subject matter, Purusa 
is differentiated in the Sastras from the perceptions “ I am happy,” “ I feel 
pain, ” and “ I am bewildered.” 

Sound, etc., are treated as having the nature of pleasure, etc,, 
because they combine in one and the same object {e.g., Ether, etc,,) with 
them. Or, let Pleasure be present immediately in sound, etc., as would 
follow from the proofs cited above. 

The theory that Pleasure, etc., appertaining to the objects, are capable 
of being apprehended by Buddhi alone, is made on the strength of what 
actually takes place. What, on the other hand, is manifested in dreamless 
sleep, etc., when there is no contact with objects, as the Sattvic (consist- 
ing of Sattva) Pleasure of tranquillity or peacefulness, the very same is 
the property of Buddhi, the Pleasure of the Self. 

Although the Vaijiesika and other Logicians formulate different 
theories regarding the order of the succession of causes and effects in 
the fabric of Creation, still the system’ inferred by us should alone be 
accepted by those who seek Release, because it is supported by a large 
number of the texts of the Veda and Smriti, and because the inferences of 
others are weak in consequence of the insecurity of their foundation. For 
this reason, mere reasoning, on account of the defect of non-finality, 
involved in it, has been refuted by the Vedanta Sutra (II. i. 11); 

lU U I U II 

(If it be said tliat) tliere beingf no finality about reasoning, (it is always possible to 
infer the trutli of the opposite ; we say “ no,” fop then, th® undesirable -conseciuenpe 


m 



samketa-pravaobana-sOtrau. 


would follow that there would he no final release also).— Sacred Bool 
V., page 235. 

So has it, been declared by Maim also : 

%5r i( {R I i( 

He knows Dharma (Right Gondact, in the widest sense), and none e] 
arguments, not in conflict with the Veda and the SAstra, to bear upon th 

Risis (Seers) about Dharma.— Mann Samhita. Oh. TIT iaa 


of the Hindus. Vol. 


. U on raus aeclared that it is reasoning which is not in conflict 

Thoref * B ascertaining objects, 

riieiefoie, it follows from passages like 

,0, *, u nfcranfsil'iif^RTi i 

(Truth about the Self) should be hoard (i.e., 1 g/ 
reasoned out by means of arguments, (And after h£ 
constantly meditated upon, 
the vision of truth.) 
that it is mauana, r 

rfravana, hearing, (i. e., is Veclio), is strong, where; 
in other forms is weak. 

The hint is given here that the inference of 
Pam, etc., in Pnrusa also, hy means of the (seemini 
I am, etc., is, in like manner, weak, on account of i 
number of the texts of the Veda and Smnti. 

The distinctive peculiarity (viiiesaj’appertaii 
expound in the sequel.— 65 . 

Proof of Purusa. 


learnt) from the words of the Veda, 
■ having been reasoned out, it shoul 
These, hearing, reasoning, and meditation are the eaus< 


Satphata (atructure)-para (other)-; 
fact that a compage, a structure of many parts, exi 
otter, JUTO Purusasya, of Purusa. 

66. (The knowledge of the e: 
(by inference) from the fact that a stri 
(that is, Prakpiti) exists for the sake oJ 
Vritti ; —Knowledge of Purusa is not der 
effect, because Prakfiti is nitya or eternal ({ 
IS not a karana or cause. But becan«A Pp.v.u.- 


-tvdt, from the 
purpose of an- 
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To avoid infinite regression, it should be stated that Purusa is not 
a combination of many parts. — 66. 

Bhdsya: — Well, the discrimination of Purusa from everything that 
is Jacla or unintelligent or unconscious, is alone the cause of Release. 
For what purpose, then, has the discrimination of material objects from one 
another been shown here ? To this our reply is that there is necessity for 
such discrimination also, for the purpose of purifying the Sattva element 
from the taint of Rajas andTamas, by directing attention to Prahriti and 
the other Principles, one by one. 

Having exhibited the proof of the Principles ending with Prakriti, 
as discriminated from one another, by inference by means of the mark 
of cause and effect, the author now declares a similar proof by inference, 
in a different way, of the existence of Purusa who is void of the relation 
of cause and effect that has been mentioned. 

Sarrihanana is originative conjunction. And, since there is no differ- 
ence between a whole and its parts, it is common to the products of 
Prakriti. Thus, the meaning is that the knowledge of Purusa is by 
inference from the fact that Prakriti and her products, being constituted 
by combination of parts, exist for the sake of anotlier. 

The inference is made in this wise : The subject in dispute, namely, 
Prakriti, Mahat, etc., is para-artham, serving-an-external-purpose, ie., has 
as its fruit or end the worldly experience and eventual emancipation of 
some one other than itself, because it is a structure of many parts, like 
a. couch, a seat or the like. 

By this inference is proved Purusa as other than Prakyiti and only as 
a non-combination of parts, for, were he too a structure of many parts, the 
consequence would be infinite regression. 

In the Yoga Dartfana, the inference made by the aphorist, namely, 

8 I II 


(And the mind) exists for another, (also because it is variegated by innumerable 
residua), inasmuch as it acts by combination.— Yoga Sdtras, IV. 24, S. B. H. Vol lY page 

. . . ■ ■ ■■ ' 

is common only to the last member as heard (in ihid IV. 23) ie. Chittam, 
mind, because the words “acting by combination” means simply this 
that it causes objects (artha) and acts (kriya), by association with others. 
Whereas Purusa, since he possesses the form of eternal light, does not 
depend upon anything else in causing his own objects in the form ( 2 . e., sense) 
of illuminating objects. For, it is only in the matter of connection with 
objects, that Purusa stands in need of the function of Buddhi. But this 
-connection with object is not an uncommon act of causing objects. 
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means tlie Principle of Mahat, because it manifests oi^reveals Pradhana 
(Prakrit!) constituted by the three Gunas, as its cause. 

Thus, then, it has been declared, in the above manner, that the proof 
of invisible {i. e., super-sensible) objects is by means of inference. — 66, 
P7'ah'(‘iti is uncaused. 

^ u ? I II 

^ Mflle, in. the root, Mhla (root)-abh4v4t (absence)^, on account of 

the absence of root, wgpr Amdlarn., rootless, Mdlam, root. 

67. Since tlie root lias no root, tlie root is root- 
less.“-“67. 

Vritti : — Now, lest it be imagined that there may be a cause of 
Prakriti, so the author says : 

There being no root, that is, no cause, of Mdla Prakriti, the Root 
Evolvent, the cause which is rootless, is the root (of all). The same is 
Prakyiti. — 67. 

Blidisya ; — Now, in order to establish that she is the cause of all, 
the eteniality of Prakyiti is being established, for the put-pose of proving 
that Purusa is kutastha or immutable in all circumstances. 

The root material cause of the twenty-tbree Principles, that is, Pra.- 
dh&na, is rootless, because a further root cannot be possible, as in that 
case, there would be an infinite regression. Such is the meaning. — 67, 
PTakriti is a mere name. 

ii ? i ii 

wrq P^raraparye, in the case of a succession, ^ Api, even. Ekatra, at 
some one point. vRiW Parinis|;h^, rest, halt, dh Iti, so. Sarnjnl,-m&tram, 

mere name. 

68. Even in the case of a succession, there must he 
a stop at some one point, and so it (Prakriti, the root cause) 
is merely a name (that is given to such a point). — 68. 

Vritti :~The author states the argument in regard to the above ; 

There is a different cause of Prakriti, of that, again, ther# is a 
different cause, and so on and on. In view of the defect of non-finality 
which would, otherwise, be thus entailed, an uncaused something at the 
end should be stated to be the root. The very same is (called here) 
Prakriti. Moreover, the admission of mor^ fhan twenty-five Principles 
would be redundant. — 68, 



bamkbya-pbavagbana-siJtraii. 


OTa?2/a;~w,ell, it may be argued by our opponent, we learn from 
sucli texts aS) — 

Therefrom, O excellent Bralimana, was produced A-vyaktam, the Uiimanifeated 
consisting of the three Gunas. ’ 

that Pradliana also is produced frc 
liimself be the root of Prakriti. There 
finality, since Purusa is eternal. T 
immutability of Purusa, because the 
transformations would issue forth- through the 
also is it remembered : 

roo has Ignorance tor its 

Apprehending the above objection, the author says • 

_ Even if Purusa be^ the root cause of the world by a succession of 
intermediate transformations through the gateway of A-vidy4, etc there 

must be a termination of the succession in someone or otherof Av^T 
etc 1. c, at some one or other eternal or permanent (nitya g 1 Itmuch 
as Purusa undergoes no transformation. Hence where tbi= tL “ ^ 
or rest takes place, the same is eternal Prakriti ’ Here Prakriti ’ 
a name for the root cause. Such is the me;i,-68. ' 

The Ved&nta and the SdttAhya mew of Prakriti are the same. 

II ? I I, S. II 

Samanab. same. Prakriteh, of Prakriti. Dvayoh, of both 

f 1. t?‘r of Prakriti, (the position) 

of both, of ns, is the same.-*— 69 . ' 

tbM ahe ie a ca.Be’? To this laonn 

^ c“; ‘ fccf, S:, 'T“"‘ 

are superaensuons, the inference of nlh*7T, (paramapu) 

here 4 oo, from the observation of the world a. b * ^ f ’ similarly, 

having the nature of. the three Gunas, it 4 infaredThtt T ^ 
prakfiti. 18 constituted of the three Gunas Thn. t * " 

(showing that everything in the world ‘“givean example, 

aupas), a wopiati^is pleasurable to fes W In^ tt^ !! 


i from Purusa. Let, then, Purusa 
?here would, in this case, be no non- 
Nor would any harm be caused to the 
Lc succession of Prakriti and her 
gateway of Avidyl So 
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the nature of Sattva ; through insubordination, she causes pain to him, 
and thus partakes of the nature of Rajas ; she causes hallucination to him, 
in consequence of separation from her, and thus partakes of the nature 
of Tamas. All existences should be looked at similarly.-— 69. 

^ BMsya.—Biit, then, our opponent (a Vedantin) may object, the 
position that there are just twenty-five Principles is not made out, for, in 
addition to the A-vyakta, Unmanifested, which is the cause of the Prin- 
ciple of Mahat, another unintelligent Principle, called Ajnana, Ignorance, 
presents itself. With this apprehension in his mind, the author states 

the final conclusion about the ultimate root (of Prakriti). 

Really, however, in the discussion of the root cause of Prakriti, the 
Paksa or subject of proof is the same for both of us, -i. 5 ., the asLr ter 
and the opponent. Phat is to say, as we hear of the production of 

Prakfiti, so do we hear of that of A-vidy& also, from such texts as 

\ 

Tills A-vidya wliioL. has five divisions, was produced from the Great Self. 

Hence a secondary production must needs be asserted in respect of 
one or other of them, and, of these two, it is of Prakfiti only that a second- 
ary production in the form of a manifestation through conjunction with 
Purusa, etc., is reasonable, as there is a recollection of the secondary pro- 
duction of Purusa and Prakriti in the following passage of the Kfirma 
Purina : 

Of action (Karma, Prakriti) and knowledge (Jiidna, Purusa) is said to he the produc- 
tion, the characteristic of which is conjunction. 

while there is no mention, in any place whatever, of the secondary 
production of A-vidyl.. The texts about A-vidy4 having no beginning, 
should, however, be explained in the same way as the texts which declare 
that VasanE or tendency, etc., are beginningless only in the form of a 
stream or unbroken succession of Vasanais or tendencies. 

And it has been declared in an aphorism of Yoga that A-vidy^ 
which possesses the form of false knowledge, is a property of Buddhi. 
Hence the number (twenty-five) of the Principles is not exceeded. 

Or, the meaning of the aphorism is that the reasoning in favour of 
both, i.e., Puru§a and Prakriti, is the same. For, we hear of the produc- 
tion of Purusa also from such passages as — 

Prom wkom are produced Purusa and Prakpiti, and from whom proceeds this creation 
movable and immovable, He, Visnu, the cause of All this, may be pleased to us I 

Thus, as of Purusa, so, also of Pral^iti, the production is purely 
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From this, the Lord of Miiya (Pararaa-5,tm§.) creates this universe, ’wherein the other 
(Jiva-atma) is confined by Maya.— Zbid, IV. 9, 

AnclalsofromtbetextsoftheSmritis'Uclias,-— 

Sattva, Eajas, and Tamas,— these are the three Gunas belonging to Prakriti. Pra- 
krit! is constituted by them. In the Veda, she is called Vais navi Maya, theMayS, of 
Lord Visnu. She is red, -white, and black. Many such progeny are born from her. 

A-vidya wliicb can be destroyed by Jn§.na, cannot be tlie meaning 
of the word Maya in the above passage of the Veda, as, in that case, the 
eternality of May^ would not be established. Moreover, if A-vidytl be a 
substance, the diherence between A-vidya and Prakriti would be merely 
verbal j and, if it be an attribute, the existence of Prakfiti as its sub- 
stratum, is thereby proved, inasmuch as Purusa is devoid of attributes, 
etc. 

Now, it cannot be asserted by our opponent that A-vidy^ is some- 
'thing different in characteristic from Substance, Attribute, and ziction, 
because, as has been already pointed out by us {uide Aphorism 24 above), 
there is no knowledge of any such Predicable. — 69. 

Only the most competent people can know the truth. 

II ? I vso II 

AdhikM'i-traividhyS,t, persons competent to reason about the 
truth, being divided into three classes, ’i Na, no. Pupi: Niyamah, rule. 

70. (It is) not a rule (that every one should be able 
to reason out tbe discrimination of Purusa from Prakriti), 
because persons entitled to reasoning, are of three descrip- 
tions. — 70. 

Vritti : — If Release comes through seeing the discrimination (of 
Purusa from Prakyiti), then Release should result at once from only 
hearing {i,e. learning) that discrimination from the ^astras. But this^is 
not the case, as we see that some attain Release quickly, and that some, 
after a length of time. With such an objection in view, the author says : 

Those who are adhikilri, f.e., fit for engagingin an enquiry about the 
truth, fall into three classes, good, middling, and bad. These differences 
are due to the differences of the attendant causes in the shape of A-vidy§, 
etc , which, again, arise from the difference of Adri§tam. Therefore, 
there is no hard and fast rule (niyama) that. Release should result at once 
from learning the discrimination of Prakfiti and, Purusa. — 70. 





SAUKtiYA-PBAfAGiiANASdTRAM. 


Bhdsya : — But 
by inference, at a 
man ana or mi 

Prabriti) does not take place in the case of all 
point, tlie author says : 

As in bearing {i.e., learning or receiving the truth from 
and other reliable sources), so in manana or assimilation thereof in 
thought also, the adhikdris or persons entitled to engage in the enquiry, 
are of three descriptions, viz., dull, mediocre, and good. Hence there can 
be no universal rule that mental assimilation should take place in the 
case of all men, because it is possible for the dull and mediocre to be 
confronted with contradictory (bMha, obstruction) and contrary (sat- 
pratipaksa, equally valid argument to the contrary) views by means of 
misleading arguments, etc. Such is the meaning, 
the (Samkhya) arguments set forth above are 
set aside) by means c 
Bauddhas, etc. By tl 

face to face with what 

contrary (and thereby rendered doubtful), by 
of inference, n£ ’ ’ 

Vaijiesika Sdtram, III. i, 1 " ^ 

the best of the adhikSiris only 
can take place. 


(as shown above) a mode of arriving, 
Prakriti, Purusa, etc., how is it that 
lental realisation of the discrimination (between Purusa and 

men ? In regard to this 

the ^4stras 


For, by the dull, 
opposed (and altogether 
ve been uttered by the 
le mediocre, again, these inferences are brought 
appear to be equally valid conclusions to the 

.. J means of fallacious marks 
tamely, 'the contradictory and the 

15, S. B. H. Vol. VI, page 116.), 


non-existent, {aide 
It is, therefore, 
- whose case such mental assimilation 
buch is the import.— 7Q. 

By Mahat is meant Manas. 

II ? I vs? H 

W Mat^yham. caUed Mahat, idyam, taking place first of aU 
Karyam, product, effect, Tat. that, .c: Manab Manas 

■ • TvJ^' product of Prakfiti is called Mahat ■ 

it IS Manas. — 71 . ’ 

“17 preTious aphorism (I 61) 

From Prakrth (evolves) Mahat,” the relation of cause and effect has 
teen estaUmhed, but not the order (of the succession of the products 
of Piakfiti). So the author removes this error; 

.1, * • I’rakriti, la the Principle of Mahat 

K-iple, becaus: 

^ Bhdfya ;-It has been already declared that the svarflpa or essential 

or intrinsic form of Prakrit! is the equipoise of the o^i,„ S , f 
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Elements, etc., again, are too well known for any special mention. Hence, 
by the next two aphorisms, the author declares the svardpa of the remain- 
ing two Principles, ris., Mahat and Ahamk^ra. 

The first product (of Prakriti), which is called Mahat, is Manas, 
that is, that which has the function of manana or thinking. Manhna or 
thinking here means ascertainment or certainty. That of which this is 
the function, is Buddhi. Such is the meaning. For, from sayings like, 

STtrR* cTf '5?!^ II 

This all-pervading seed which partalres of the Nature of PradhSna and Purusa, the 
same is called the Principle of Mahat. It is said to he the Principle of Buddhi. 
we know that it is Buddhi that is the first product of Ihakriti.~71. 

Note Mahat, Manas, and Buddhi are thtis synonymous terms. 

The next product is Ahamkara. 

n ? I II . 

: Gharamah, last, : Ahamk4rah, Ahamkara, the I-iuaker. 

72. The next (product of Prakriti is) Ahamkara. — 72. 

Vfitti The product next to Buddhi, is Ahaiiikara. - 72. 

^ Bhdsya That which is next to it, is Ahamkara, that is, that which 
egotises or creates the “I,” of which the function is abhim^na or self- 
assumption. Such is the meaning.~72. 

The subsequent ones are products of Ahamkdrct. 

Tat-karya-tvain-to he the products thereof, Uttaresam 

of the subsequent ones. ' ’ 

73 . To the subsequent ones, it belongs to be the 
products of Ahamkdra. — 73. 

Vritti To be the products of Ahamkara belongs to the others, 
viz., to the eleven Indriyas and the five Tan-matras. Herein it is also 
declared that the (Gross) Elements which are the products of the Tan- 
matras, are also the products of Ahamkara, through the chain of causa- 
tion,— 73, 

Bhdsya :~~The author now says that, since Ahamkara possesses the 
function of abhimana or the making of the “ I ” (which by supplying 
the required antithesis, makes knowledge of objective existence pos- 
sible), therefore, it is established that the subsequent ones are the products 
of Ahamkara. 

The gleaning of the aphorism- l?e easify .grasped, 
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By explaining this set of the three aphorisms in the above way, 
tlie apprehension or charge of useless I’epetition {Gf. “ From Ahamkara, 
etc.,” aphorism 61) is prevented. — 73. 

The primary eausality of Pimhriti is not impaired. 

ii ? i u 

Idya-hetutcl, causality of the Primordial, i.e. Prakyiti. fiffro Tat- 
dv^r 4 , mediately through that, i.e., Mahat. P4ramparye, in succession. 

Api, even. ^ 91 ^ Ann>vat, like that of the atoms. 

74. Even though, the evolution is successive, Prakriti, 
through that, i.e., Mahat, is still the cause (of all), as are 
the Atoms (the causes, though not immediate, of water-pots, 
etc.). — 74. 

Vritti : — Well, if this he the case, says the opponent, then you give 
up the conclusion that the world is the product of Prakyiti. To meet 
him, the author says : 

As the ultimate Atoms are, by a number of successive stages, the 
causes of a water-pot which is directly the product of a lump of clay, 
so also is Prakriti the root cause. — 74. 

Bhdsya: — Well, if this be so, then there would be contradiction of 
those texts of the Veda and Smriti which rleclare that Prakriti is the 
cause of all. Apprehending such an objection, the author says : 

‘ Piramparye api,’ although she is not immediately the cause, still, 
‘ adyayah,’ of Prakriti, ‘ hetuta,’ causality, in regard to Ahamkara, etc., 
exists through Mahat, etc., in the same way, for example, as, in the theory 
of the Vaisesikas, the causality of the Atoms, in regard to water-pot, etc., 
exists through di-atoms, etc. Such is the meaning. — 74. 

Why Prakriti, and not Purusa, is the aause. 

« ? I VSV (l 

Pdrva-bhflvitve, being pre-existent. Dvayoli, of the two, i.e. 
Parusa andPrakyiti. vgsciwr Ekatarasya, of the one, i.e., Purusa. H§.ue on 
the loss. Anyatara-yogah, application of the other, i.e., Prakyiti. 

75. While both (Purusa and Prakriti) pre-exist (all 
products), on the loss of causality of the one, follows the 
application of the other as the cause. — 75. 

Vritti In conse<iuence of the eternality of Prakriti and Purusa 
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the question arises as to whom belongs the causality in creation, etc. The 
author removes this curiosity : 

Causality does not arise bj’’ mere antecedence, but by (invaiiable) 
agreement (anvaya) and difference (vyatireka). Of the two, the fitness of 
the one, i.e., Purusa, for association with causality, is gone, there being 
Vedic declarations that he undergoes no modification. Hence conjunc- 
tion with causality is of the other, i. e. Pradhana.— 75. 

BMsya :--But, when Prakriti and Purusa are both of them eternal, 
what is there, it may be asked, to determine that Prakriti alone is the 
cause? So the author says : 

Although both of them, Purusa and Prakriti, are antecedent to all 
products, still, because the one, i.e., Purusa, undergoes no transformation, 
and, therefore, ■ lacks causality, causality appropriately belongs to the 
other (Prakriti). Such is the meaning. 

Now, the argument in favour of Purusa’s never undergoing any 
transformation, is, in a seed form, as follows : If Purusa act by entering 
into combination, his existence would be for the sake of another, and 
infinite regression would be the result. If he act not by entering into 
combination, the production of Mahat, etc. would take place every 
moment. If, on the other hand, it be supposed that Purusa undergoes 
transformation through (the intervention of) Prakriti, then, for the sake 
of simplicity, let transformation be of Prakriti alone. 

Because Purusa is the lord (in the sense of ownership) of Creation, 
the characteristic of being the Creator is attributed to him, in the same 
way, for example, as victory and defeat, present in the soldiers, are 
attributed to the King, because he, being the owner of the army, 
experiences the pleasurable and painful consequences of victory and 
defeat. 

Moreover, by the evidence {i.e. hypothesis, in the logical sense) 
which cognises the subject of proof as possessing a particular property, 
Prakriti having been proved under the characteristic of causality alone, 
there is no necessity for looking for any other cause, as, on the other 
hand, by similar evidence, Purusa having been proved as the On-looker 
there is no necessity for looking for any other on-looker. 

Further, were the nature of Purusa to undergo transformation, he 
would at times commit failures, like the eye, Manas, etc. With the 
result that even actually existing Pleasure, Pain, etc. would not be 
cognised, and, consequent, doubts would arise such as “ whether I be 
happy or not,” etc. Hence it is proved, without detriment (and this is 
the reason for the inference) to his essential , form of having the nature 



of unfailing light, that Puriisa is not by nature subject to transformation. 
Thus has it been declared by the Yoga Sutra (IV. 18j : 

^3[r il « i )i 

“ To its lord, the Purusa, the modifications of the mind are always known, 
on account of (his) unchangeability.” —S. B. H. Vol. IV. j)age 294. 

And also by the comment thereon : 

g ip^€rTqR5arriiic^* qr^q^qflr 

While their being always the object of knowledge clearly brings out the 
unchangeable nature of Purusa. 

We shall later on show why Purusa does not at one time illuminate 
the world, although he is intrinsically of the form of ever shining 
light-75. 

Prahfiti is all-peroading. 

?r im i ii 

Parichcbiunam, circumscribed, limited. ^ Na, not^ Sarva- 

upfldfinam, material cause of all things. 

76. What is limited cannot be the material cause of 
all things. — 76. 

Vritti But, then, (when there is so much dispute about the 
causality of Prakriti), let, (some one may say), the Ultimate Atoms be the 
pauses, since there is no dispute about their causality. So tlie author says : 

. That which is limited, cannot be the material cause of all things, 
as, for example, threads cannot be the (material) causes of a water-pot. 
CouseoLueiitly, separate causes would have to be asserted for all objects 
severally, whereas it would be simpler to assume one (imivei-sal), cause 
(namely, Prakriti;. — 76. 

BhMya In order to establish the simultaneous causality of 
Prakriti, the author demonstrates her universality also. 

Pradhfina, the material cause of all things, is not limited, that is, 
is all-pervading. Such is the meaning. “The material cause of all 
things” is an adjective, containing the reason (for the inference of univer- 
sality), namely, that this is not possible in the case of what is limited. 

But the unlimitedness of Prakfiti is not made out, objects our 
opponent ; for, Prakfiti is nothing more than the triad of the Gunas, 
Sattva, etc., as would appear from the future aphorism (VI. 39) : 
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Satfcva, etc. are not the properties of Prakpiti, being the very essence of her. 
and as has been clearly and definitely declared by the Yoga Sutra 
and the Comment thereon. Now, of these, Sattva, etc., lightness, mobility, 
weight, etc. are, jmu are going to say, the properties. But they would 
be contradicted by the (suggested) universality of Brakriti. Moreover, 
conjunction, disjunction, etc., which are causes in creation, would not 
also be established. 

To this, our reply is as follows: Limitedness here denotes the 
characteristic of being confined to a part, which (characteristic) serves 
to determine the characteristic of being the counter-opposite of spatial 
non-existence (that is, in plainer language, the occupation of a portion 
of space which would have otherwise been empty) ; and the non-existence 
of this (limitedness) is universality. So that, it comes to this that the 
universality of Prakfiti is nothing but the characteristic of not serving 
to determine the counter-oppositeness of spatial non-existence. As the 
characteristic of Prana (the vital principle), namely, of being pervasive 
of all bodies, movable, immovable, etc., is denoted by the genus Prana- 
tva (the generic characteristic of being Prana), on account of tPe relation 
of the individual manifestations of Prana to all bodies ; similar is the 
universality of Prakyiti. 

The other characteristics of Prakriti, e. g., inactivity vakriy^}, unity, 
etc., we shall demonstrate in connection with the aphorism on her 
resemblances and differences (Vide I. 124 below). — 76. 

* 

The Veda also swpyorts the Theory of Prakriti, 

II 9 1 vsvs H 

: Tat-utpatti-srutsli, Jrom the Vedio declaration o{ the production 
of limited things. Cha, and also. 

77. (Prakriti is the cause of all things, and not the 
Atoms), also because there are Vedic declarations of the pro- 
duction of limited things. — 77, 

Vfitti :--The author shows that there is Vedic evidence also on this 

.'■■■point . - .■, 

Argument has already been stated. The Veda also declares that 
•Pradhana is the cause of the world. Thus, 

The world is produced from Pradhana.-^77. 
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Bhdsya : — Not only because she is tlie material cause of all things, 

but : 

also because the Veda speaks of the production of limited things. 
Thus, we learn of the production of limited things, as we find that they 
are by nature perishable, as declared in such texts of the Veda as, 

That which is finite, is perishable,— Ohhandogya Upanisat, VII. xxiv. 1. 
and in other texts. Such is the meaning. — 77. 

Ex nihilo nihil fit. 

II n 'SC ii 

^ Na, not. A-vastunafi, from non-entity, non-existence, 

Vastu-siddhifi, production of entity or existence. 

78. From a non-entity, an entity cannot be produced. 

—78, 


Vritti : — Production of a water-pot which was non-existent before, 
is observed. Let antecedent non-existence, then, be the cause, since it is 
the invariable antecedent of all things. To this the author replies ; 

The production of an existence is not from non-existence. (If it 
were not so, then), as the effect is found to be of the same nature as the 
cause, the world also would be a non-entity. — 78; 


Bhd^^a Now, in order to establish the causality of Prakfiti, the 
author sets aside the causality of Non-existence, etc. 

‘ A-vastunah,’ from non-existence, is not ‘ vastu-siddhih,’ the produc- 
tion of an existence. Because (1) by deriving the world from the horn 
of a hare, Release, etc. cannot be established, and i2) such production 
never observed. Such is the meaning. — 78. 


The world is not unreal. 


II n II 


A-b^dhat, from the absence of any contradiction to its reality. 

A-dusta-karapa-janya-tv4t, from its not being the product of depraved 
causes. Oha, and. Na, not. A-vastutvam, unreality. 

79. (The world is) not unreal, hecauae there is no 
fact contradictory to its reality, and also because it is n 
the product of depraved causes. — 79. 


hOOK I, SUTRA 79. 


123 


Vrittii — Let tlie world also be a non-eotity, what barm is tliat to 
us ? one may ask. So the author says : 

The knowledge that it is not silver, is the contradiction of the silver 
ill the (wrong) cognition, in regard to a shell of pearl-oyster, that it is 
silver. But, in the present instance, it has never been tlie cognition of 
any body that this world is not of the form of existence, whereby there 
would be contradiction of its having the form of existence. 

Again, a thing is inferred to be unreal, if it is the product of de- 
praved causes ; as some one’s cognition of a conch-shell as yellow, through 
such a fault as jaundice, etc. But, iij the present case, there is no such 
depravation of the senses, because all men at all times cognize the world 
as a reality. Hence it follows that the world is not a non-existence. — 79. 

BMsya : — If it be said that the world also may be an unreality, like 
dreams and the like, so the author says : 

There is no contradiction of the reality of the fabric of the world by 
means of Vedic and other proofs, as there is of the objects seen in a 
dream. Nor can it be said that the cognition of the reality of the world ' 
is the result of depraved senses, etc., as it is in the case of the yellowness 
of a conch-shell ; because there is no reason for the supposition of such 
depravation ; hence the effect, t.e., world, is not unreal. Such is the 
meaning. 

It cannot be said that there is contradiction of the reality of the 
fabric of Creation by such texts of the Veda as,-— 

Modiflcatiou (e. jy., a water-pot) is a creation of speech, a mere name ; (while, “ It is) 
clay,” only this much is the truth.— Chh. Upa, YI. i. 4. 

and that, there being this contradiction, the fault called A-vidj^ also 
exists in the cause of the world. For, such passages are directed to show 
the non-existence (of those modifications) in the form of duration depend- 
ent upon their cause, because it is not possible otherwise to prove the 
example of the clay. Also, if the import of those passages were otherwise 
it would conflict with the passages on creation, etc. Moreover, the contradict- 
ion of the reality of the fabric of creation by the Veda would involve the 
fallacy of “ atma-aslraya,” i.e., would depend for its validity on the authority 
of the Veda itself (which is fallacious), and, again, the Veda also being 
included in the fabric of Creation, and its reality being consequently 
contradicted by itself, there would be room for doubt as to the truth of 
what is made known by it. For this very reason, on account of the 
characteristic differences of contradiction, non-contradiction, etc., and also 
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on account of our being aware of them as existent, the (imputed) resem- 
blance of the world as seen in the wabing state, to a dream, a flower in the 
sky, etc., has been refuted with great care and earnestness by the following 
two aphorisms of the Vedanta : 

II I R I 
II I II 

“ Tlie external things are not non-existent, because our consciousness bears testi- 
mony to their existence.” — II. ii. 28. 

“ The ideas of the -waking state are not like those of the dream state, because they 
are of a different naturje.”— II. ii. 29.— Sacred Books of the Hindus, Vol. V., pages 808, 310. 

Passages such as ^1^ Neti Neti, “Not this,” “Islot this” (Bri. 
Aran. Upa. 11. iii. 6) are intended simply for the purpose of viveka or 
discriminative knowledge, and not as negations of the reality of the world 
in its ultimate and essential form, as would appear from the Vedanta 
Sutra (III. ii. 22) : 

ft 

“ (The Sruti, Neti Neti) denies the previously mentioned limitation (only with regard 
to Brdhman), for it declares (him to be) more than that.”— Sacred Books of the Hindus, 
Vol. V, page 482. 

We have similarly explained many other such passages in our 
Commentary on the Vedanta.— -79. 

Why nothing can come out of nothing. 

u ? I qo II 

^ Bh^ve, being existent, Tat-yogena, by union with that, i.e., 

existence. Tat-siddhih, production of that, i. e., existent effect, 

Abhave, being non-existent, Tat-abh4vat, on account of the absence of 

the effect. Kutas tardm, how then, nuit; Tat-siddhih, production of an 

effect in the form of an entity. 

80 , If the cause is existent, tlien, by union with 
existence, takes place the production of an existent effect ; 
if it is non-existent, then, on account of the non-existence 
of any effect, how can there be the production of an effect 
in the form of an entity ?-— 80 . 

Vritti Well, our opponent may say, let non-existence he the cause 
(of the world), still, the world will not (necessm-ily, therefore,) be a non- 
entity. In regard to this the author says : 

“Bh^ve,” in the material cause, “tat-yogena,” by union with exist- 
ence, according to the principle “The attribute of the 
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cause passes into the effect,” “tat-siclddih,” there is proof that the effect, is 
an entity, “Abhave,” if the material cause of the world were anon-entity, 
“tat-abhavat,” then, since the non-existence of the world must necessarily 
follow, “kutas tat-siddih,” (whence can there be proof of the reality of 
the effect)? Since non-existence is of the form of non-existence.—80. 

Note In translating the latter part of the Vritti we have followed the text of the 
edition (1808 6'aka Era) of Pandita Kaiivara Vedauta-V5gisa. According to the reading 
of the Vritti edited by Dr. Garbe (Calcutta, 1888) abhave jagato abh&vatve etc.r-the 
translation would be. If the world were a non-entity, then, since the non-existence of 
the world must necessarily follow (by the law of its nature), -which apparently is not very 
clear nor quite correct. 

Bhdsya It has been stated above that an entity cannot come out of 
a non-entity. The author here gives the reason why this is so. 

“Bhdve,” the cause having the form of existence, “tat-yogena,” by 
union with existence, the production of an (existent) effect takes place. 
“A-bhave,” the cause having the form of a non-existent thing, however, 
“tat-abhavat,” on account of tlie non-existence of the effect also, bow can 
there be production or proof of an effect in the shape of an entity ? As 
an effect can appropriately be only of the same essential form as the 
cause. Such is the meaning : —80. 

Karma {Action) cannot he the material cause of the world, 

!T ^5^ n ? i ii 

’I. Na, not. Karmanah, from Karma or Action, UpAcia- 

natva-ayogat, on account of non-adaptation to material cansality. 

81 . (Production of an entity can) not (take place 
from Karma also), because (Karma bas) no fituess for 
material cansality. — 81 . 

Vritti :~Let Karma itself be the cause of the world, what need have 
we of the hypothesis of Pradhana? (if it be asked), so the author declares : 

Let Adristam be the nimitta or instrumental cause (in creation). 
But material causality is never found in Merit and Demerit. When it is 
established that . Release results from -seeing the distinction (Viveka) 
between Purusa and Prakriti, the existence of Prakriti is admitted.— 81. 

Bhdsya ; But still, when Karma is a necessary factor in creation, 
let Karma alone be the cause of the world, what is the use, it may be 
asked, of the hypothesis of PardhSna? In regard to this’ the author 
says ; , 

Production of entities is not possible from Karma evep. Root 
causality does not belong to,ICai:ma,;beca'tisc the attributes Lave no fitness 
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for being the material causes of substances. For, a legitimate hypothesis 
is only that which is in accordance with the facts of observation. And it 
is nowhere found that material causality belongs to tlie attributes men- 
tioned by the Vais^esikas. Such is the meaning. 

The word “Karma” is here indicative of A-vidyil, etc. also. Since 
they equally possess the nature of attributes, they too are not adapted 
to be material causes. If it is said that like jaundice, etc. of the eye, 
A-vidy4 is a substance appertaining to the conscious principle, then its 
difference from Pradhana is in name only,— 81. 

Ritual observa^iees are not the cause of Release. 

II R I n 

^ Na, not. Anu^ravikat, from (performance of) Vedic rites and 

ceremonies. Api, even, also, Tat-siddhih, accomplishment thereof, i.e., 

of Release, SAdhyatvena, being a product. Avritti-yog^t, on 

account of liability to recurrence, A-purusa-artha-tvam, not the 

characteristic of being Purusa-artha or the chief end of man or the supreme 
purpose of life. 

82. The accomplishment of Release is not from 
scriptaal observances also, because, being the result of Kar- 
ma, it would be liable to repetition, and would thus lose the 
character of the supreme purpose of Purasa — 82. 

Vritti : —Since Release can be obtained through the performance of 
the rites and ceremonies enjoined in the Veda, what, it may be asked, 
is the use of Prakriti ? To this the author replies : 

‘Anusravika’ is that which is heard from the Veda, through the mouth 
of the preceptor, that is, sacrifice, etc. From that also is not the accomp- 
lishment of Release, because the Release, so obtained, being a product 
of temporary causes, is not permanent, and hence the released person is 
liable to revert to transmigration. Therefore, such Release is not the 
supreme purpose of Purusa.— 82. 

. Bhk^ya : — Thus, then, has been exhibited the discrimination between 
Purusa and Prakriti by the characteristics of being liable to transform- 
ation and of not being liable to transformation, of existing for the sake 
of another and of not existing for the sake of another. Now, by the next 
five aphorisms, the author explains, at some length, what has been already 
stated by the aphorism— 

II ^ I ^ II 
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f! character of their efleot, i, c., cessation of pato), there 

IS no distinction between the two (to., Tisible means, on the one hand, L religions 
performances, prescribed in the Veda, on the other).- Vide page 23 supro. 

namely, that it is only the knowledge of the discrimination between 
Puru^aandPrakritithat, by causing of the destruction of A-viveka or 
non-disonmination, becomes the means for the attainment of the supreme 
purpose of Purusa, and that the Vedio performance have no immediate 
causality therein. 

^ ^ The word “Api” includes the visible means mentioned before that 
IS, m 

The realisation of that (i, c., permanent cessation of the experience of pain) cannot 
take place by ordinary means, such as men and money.— Fide page 19 supm. 

Anut^ravika karma means action such as sacrifice, etc., enjoined 
in that which is heard from the mouth of the "preceptor, ie., the Veda. 
From that also, does not take place the accomplishment of the object of 
Purnsa mentioned before (vide aphorism 1, above). Because, being the 
result of action, It has connection with repetition and is thus lacking in 
the characteristic of being the supreme purpose of Purusa. Such is the 

meaning. ■ 

That the result of Karma is not permanent, is proved by the Veda :• 
As here the world conquered by action wears away, so there too the world conquered 

by Merit wears away.— Ohhandogya Upanisat. VII. 1, 6. ^ 

By the aphorism (1. 16). 

Nor (is -Purusa bound) by Karma, because Karma is the property of a different obieet 
’—vide page 84 supm. 

Bondage by Karma has been refuted before. And now Release by 
Karma 'is refuted. Hence there is no tautology. 

It cannot be said that by the reason given above, namely, that Karma 
■IS the property of a different object, the causality of Karina towards Re- 
lease, as towards Bondage, has been practically refuted before, and that 
therefore, the very apprehension of any misconception in this respect 
does- not arise again, (so that the refutation in the present aphorism is 
superfluous). For, A-viveka or non-discrimination having been establish- 
ed as the cause of Bondage, it is possible to regard Karma as being the 
property of Purusa, because it is the result qf the A-viveka belonging to 
him while in bondage. ~ 82. 
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The Vedio texts on non-reoersion in regard to Karma refers to those 
who have attained to diseriminative knowledge. 

u 3 I II 

ri^ Tatra, in regard to Vedic Karma (Vijnina), between Prakrlti and Purusa 
(Aniruddha). Pr^pta-vivekasya, of one wbo lias attained to discrimination. 

An4vTitti-srutili, Vedic text on non-reversion or non-repetition of 
births and deaths. 

83. The Veda declares the non-reversion of one who 
has attained to discriminative knowledge, from amongst 
those who have risen to higher worlds hy virtue of the per- 
formance of Vedic Karma (Vijilana) or, of Purusa and 
Prakriti (Aniruddha). — 83. 

Vritti. — The author shows what does constitute the supreme purpose 
of Purusa. 

“ Tatra”, of Pralq-iti and Purusa, “ PrApta-vivekasya ”, from know- 
ledge of the discrimination, “ an-avritti-5^rutih ”, e. g., the Vedic text. 

He does not revert again.— Kalfigni Rudra Upanisat, 2—83. 

Bhdsya.— Bat, then, how do you account for the Vedic declarations 
on the non-reversion of one gone to the world of BrahraA by virtue of 
aetion called worship in the form of Pancha-Agni-VidyA or the penance of 
.five fires, as well as by virtue of action in the form of death at a sacred 
place, etc, ? In regard to this the author says : 

The Vedic text that there is, in connection with the Vedic Karma, 
about the non-reversion to this world of those who have gone to the world 
of Brahma, should be taken as referring to those who, while residing in 
-the world of BrahmA, have attained to discriminative knowledge. For, 
otherwise, there would be conflict with those other texts of the Veda which 
establish reversion to this world even from the world of BrahmA. Such 
is the meaning. Still, it should be observed that non-reversion also is the 
result of discriminative knowledge alone, and not directly of Karma. And 
this point will be elaborately treated in the Sixth Book. In our Commen- 
tary on the VedAnta Sutras, we have quoted and explained the passages 
relating to them.— 83. 

Freedom from Sanisdra (transmigration) is not the result of Karma 

3:<jm DuHiat, from pain. 3;^ Dubkhaip, pain, Jala-abWseka- 

Tat, like the afEnaion o{ water, t Na, not. J&Jya-vimokalj, relief from 

chilliness. 
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84. Pain (results) from pain; like the affusion of 
water which does not give relief from chilliness. — 84. 

Vritti.— Tim author points out the defect in the opposite view. 

Were Release the result of Karma, then, since l^arma involves a 
large element of pain, Release, the product thereof, would also involve 
a large element of pain. At any rate, it would cause pain by being, at 
least, perishable. For, relief from chilliness is not given to one afflicted 
with chilliness, by the affusion of water, but, on the contrary, additional 
chilliness is thereby caused to him. — 84. 

BhcUya . — If it be said that the non-reversion mentioned above is the 
result of Karma, so the author says 

From the pain which follows from the performance of Vedic Karina, 
by reason of its entailing the defects of killing, etc., and by means of the 
painful experiences consequent thereon, results nothing but an unbroken 
series of pains, and not “ relief from chilliness”, i. e., the surcease of A- 
viveka or Non-discrimination ; wliile freedom from pain lies at a great 
distance. As, for example, by the affusion of water, it is non-relief from 
chilliness that is caused to one distressed with chilliness, and not certainly 
relief from chilliness. Such is the meaning. 

So has it been said ; 

qf^r qf iw: m i 

As turbid water cannot be made pure by means of mud, and as sins due to drinbing 
wine cannot be expiated by means of wine, in the very same way, a single sin of killing 
a living creature cannot be expiated by a hundred of sacrifices.— Bhagavatam, I, viii. 52.' 

It is also heard that even Jaya, Vijaya, etc., the attendants of Visnu, 
and residents of the worlds of Brahma, had to undergo a succession of 
painful existences in the race of the Raksasa (as Hirany^ksa, Hiranya- 
Kai^ipu, etc). 

And this has been said by the Karikh also : 

Like the visible, the scriptural performances also are affected with the defects of 
impurity, waste, excess.— Kdrikfi, Verse II , 84, 

The result of Ni^kdma Karma also is equally transitory. 

II 9 I qv. n 

^ K4mye, (karma) being performed with the object of securing desirable 
consequences thereby, A-kdmye, not being so performed, being disinterest- 
ed. '5ifi Api, even, Sidhyatva-a-vi^es^t, on account of the absence of 

any difference in respect of Release being producible, by Karma, - 

' Note.— F or kSmye’ kamye, Aniruddha reads kAmy&klmye, - ? * 
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85. (Release cannot be attained even by disinterested 
Karma), for, whether Karma be interested or disinterested 
(Vij Sana), or, though in disinterested Karma there is some 
difference from interested Karma, (Aniruddha), it produces 
no corresponding difference in the characteristic of Release 
being something producible (and, therefore, perishable). — 85. 

Vfitti : — The cause of tbe existence of a large element of pain in the 
Release accomplished by Karma is not, it may. be argued, this that it is 
the product of Karma, but the cause is that it is the product of kimya 
or interested Karma, because niakarna or disinterested Karma is capable 
of accomplishing Release, as the Veda declares : 

The sages endowed with progeny and greedy of wealth, entered into death by their 
Karmas. While other sages, possessing wisdom, obtained immortality through higher 
(disinterested) Karmas. \ 

In regard to this the author says : 

Granted that pain is not the consequence of nisk^ma or disinterested 
karma, but still, notwithstanding the difference of niskama karma from 
the kaniya, the characteristic of release being the product of Karma re- 
mains undifferentiated. Because if it would be a product, it would be 
perishable, and, consequently, there would again be pain. The Vedic 
texts which declare that niskama karma is the means for the attainment 
of Release, are for the purpose of knowledge, and Release comes through 
knowledge, so that niskama karma is the means of Release through the 
intermediation of knowledge. — 85. 

Bhdsya : — It it be said that, not Pain, but Release is heard to he the 
fruit of niskama karma in the form of internal sacrifice, silent recitation of 
the mantra, etc., so the author declares : 

In respect of karma, kamya as well as akamya, pain results from 
pain. Why? “ Sfidhyatva-a-vis^esat”, i.e,, both being alike producible, 
because the knowledge which arises through the purification of the 
Sattva brought about by karma, is essentially of the form of pain, since 
the threefold Gu^as are its very essence. Such is the meaning. The 
import is that the Veda also hears testimony to the truth of tire statement 
that Release is not directly the fruit of Karma. Thus, 

Neither by Karma, nor by progeny, nor by riches, but by renunciation, some attained 
to immortality.— Kaivalya TJpanisat, 1. 2, 
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“ By renunciation,” ie., by giving up abbimana or self-assumption. 
“Some,”i.e., some only, “ attained to” or obtained immortality, and not 
all, because the renunciation of abliimana is a very rare thing, being the 
result of tattva-jnana or knowledge of truth. Such is the meaning. — 85. 

Release producible by kn»wledge is not perishable. 

qt 5T UUTfRqq; II ? 1 II 

Nija-muktasaya, of one who is released (free; by himself, vqgiro' 
Dhvam8a-m6,tram, the mere annihilation of bondage, vt Parain, sufficient, abso- 
lute, permanent, Na, not. Smdnatvam, similarity, parity. 

86. The mere annihilation of bondage is final in the 
case of one who is free by nature ; hence, there is no parity 
(between the theories of Release by Knowledge and Release 
by Karma). — 86. 

Fritti Supposing that Release may result from the knowledge of the 
discrimination between Prakriti and Purusa, still, on account of its perish- 
ableness, samsara or trasmigration may again take place. Thus, one may 
say, the (S^gikliyaj asserter and his opponent are on an ec[uality. To this 
the author replies : 

“ Nija-muktasya,” of him who is released by nature ; “bandha-dhvam- 
sah”: Bandha is A-viveka or Non-discrimination ; dhvamsa or destruc- 
tion of A-viveka takes place by means of the opposite thereof {ie., Viveka 
or discrimination). And how can there be a return of samsara when the 
destruction of A-viveka is ',what is technically called) Pradhvanisa or non- 
existence after annihilation, that is, is final? Hence there is no such 
similarity, (as is imagined, between the two cases).— 86. » ■ 

Bhdsya But, even on your own theory, how is it, may ask our op- 
ponent, that painfulness does not belong to (release which is) the product 
of knowledge, when you do not claim any peculiarity in its producibility ? 
To this the author replies : 

‘ ‘Ni 3 a-muktasya, ’ ’ of him who is released by nature, th e mere surcease 
of bondage, in the manner stated, by means of the annihilation of the cause 
thereof called A-vidya, is “ paraip” final. The destruction (of bondage) 
which is the result of the knowledge of discrimination (of Purusa 
from Prakriti), is imperishable, and not, like the fruit of Karma, something 
in the form of an existence, e.g., Pleasure, et'c., whereby, on account of 
its perishableness, it might give pain. Karma, again, cannot become 
the immediate cause of the destruction of A-vidya, without the help of 
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i^dristara as an intermediate cause. Hence, knowledge being imperish- 
able, there is no parity between Knowledge and Karma. Such is the 
meaning. 

And, on account of knowledge, return to transmigration is not 
possible, in consequence of the destruction of the cause (of such return) 
called A-vidy4. This is proved. 

Thus, then, IS It declared that it is discriminative knowledge that 
alone is the immediate cause of the annihilation of pain.- 86. 

Definitions of Pramd or right cognition and Pramdna or proof, 

ii n n 

^ : D\rayoh, of both, Buddhi and Purusa. wiw Ekatarasya, of one of 
the two. Va, or. K. B -Aninuldha reads cha instead of vl Api, even 
also. : A (not)-sannikTi§tA-(drawn near to, adjacent)-artha (object)- 

parichhittib (determination), determination or ascertainment of distant objects 
w Prama, right knowledge, Tat-sadhakam, the instrument of that. Yat’ 

which. M Tat, that. Trividham, threefold. Praman am, proof ' evi- 
dence. N, B.-Anirnddha omits the words, trividham pramanam, from this 
aphorism, and reads them at the beginning of the nest aphorism. 

87. By PramS we mean the ascertainment of objects 
which have not yet approximated both {i.e., Buddhi and 
Purusa), or, even one or other of them ; that which is the 
instrument thereof, is Pramana which is threefold. (Viilllna 
Bhiksu). 

y ^ Or, Prama, that is, the determination of distant objects, 
is (in the case of Perception), the result of both (i.e., sense 
and objects), and, (in the case of Inference or Verbal Cogni- 
tion)., of one or other (i.e., of the inferential mark or word 
as the case may be). That which is the best instrument 
thereof is (Pramana).^(Aniruddha).— 87 , 

. that the group of Principles is 

tweuty-five-fold. Iheir proof is not possible without Pratnaua. Accord- 
ingiy .the author shows wliat Pramdna is. 

P f Ae case of 

?OTception. Ekatarasya cha api,” of existent mark or word ; in the case of 

Inference or Verbal Cognition. “A-aannikrfet-artha-parichcbhittih” deter- 
BUH^ton of objects not previoqaly determined, “ Prama”. right cognition 
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is tbe result. Hereby it is declared that Pr 
leaches to objects, not previously got at. T 
ment of Prama, is Pramana ; — such is the c 
ral. — 87. 

Bhdsya :--Novv, t’ 
discriminative knowledg( 


the Pram inas which are the immediate means of 
„ are going to be examined. Knowledge of the 

feelfis acquired by means of the threefold Pramfina-tb is we learn verily 
from such texts of the Veda as, — 

^Icfrr m I 

Verily the Self is to be seen, to be heard about, to be reasoned about.— Brihat 
Aranyaka TJpanisat, II. iv. 6, IV. v. 6. ’ 

Karma, etc., on the other hand, are the means of causing the purifi- 
cation of the other instruments such as Manas, etc. 

“ Asannikrista ”, i.e., not lodged in, that is to say, not got at by 
the ascertainer (Pramatari). Of such objects, ie, entities, ‘ parichclihittih ’ 
ascertainment, is Prama. And it may be the property of both, U 
Buddhi^ and Purusa, or of only one or other of them in both ways. That 
which is the best instrument of that, i.e., Prama,— “the best instru- 
ment the cause which is never dissociated from connection with 
effect, m other words, is unfailing in its effect,- the same is Pramana, 
and it IS threefold under the forms nresentiv tn La ** 
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their activity should rest in Purusa. Hence here too the very same (cog- 
nition resting in Purusa) is the principal conclusion. Nor can it be asked 
that, since the cognition of Purusa is eternal in its intrinsic form, it can- 
not, therefore, be a result of causes ; for, notwithstanding that it is 
eternal in its pure or absolute form, it can yet bear the character of being 
an effect, when tainted or coloured with the reflection of external objects, 
or, it may be that the result in question is nothing but the colouration or 
taint received from the chief end of Purusa. ' 

Now, the process of knowing #i-ightly is as follows : By means of 
the contact with objects, through the channels of the Senses, or by means 
of the knowledge of the (inferential) mark etc., is at first produced a 
modification of Buddhi in the form of the object (to be comiised V Of 


IS uepeuueno upou ouuimi logeiner wim or airectea Dy tiie Senses, seeing 
that modifications in the form of the bile, etc., arise in consequence of the 
depravity of the bile, etc., appertaining to the eye. etc ; this is the 
difference. And the same modification, tinged with the object, enters 
upon (the field of vision) of Purusa by the form of a reflection, and shines 
there, inasmuch as Puj-usa, since he is not liable and capable of transfor- 
mation, cannot possibly be modified into the form of the object. And it 
is only modification into the form of the object thak can apprehend 
objects ; it is difficult to say this in respect of other things. This the author 
will declare later on by the aphorism. (VI. 28) : 

11 \ I II 

As between the China rose and crystal, (there is) no upardga or actual transference 
of ‘ colour ’ (from Buddhi to Purusa), but (only) abhim&na or an assumption (of such trans- 
ference). 

There is also the Yoga Sfltra (1. 4),; 

“ Identification with modifications elsewhere ”.—S. B. H. Vol. IV. p. 10 
Smyiti too: 

i( 

All these same appearances of things are reflected in that large mirror of the mind 
(as are reflected) in a lake, the trees that stand on the banks.-Yoga-Vasistha-Ramayana. ’ 
Also the Commentary on Yoga : 

Purusa is the re-cogniser from Buddhi.- Yoga-Bhasya, 1. 7, S. B. H. Vol. IV p, 15. 

“Re-cogniaer” (prati-aarpvedt), that is, the seat of prati-saipveda 
echo-like reflection of cognition. Such is the meaning. 
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Hereby it is shown that, although Pnrusas are immutable, universal, 
and of the form of consciousness, still, it does not follow that they will’ 
illumine (». e, cognise) all things at all times, because while they are 
asafiga, free from attaelmicnt, they cannot by themselves be modified 

into the form o£ the object, and, in the ease of superaensuous objects, it 
has never been observed that there has been apprehension of objects by 
means of mere conjunction, without modification into the form of the 
object. 

Tlie supposition of tlie capacity in Pnrusas, of having thrown into 
them the reflections of tiie modifications of their respective Buddhis only 
and iiot of otliers, is made from the force of the result (ie., from seing that 
this IS actually the case). As only things possessing rflpa or form-and- 
colour, and not otliers, have the capacity of casting reflection in water etc 

The possession of form-and-colour is not the underlying cause of 
reflection in all cases, as we observe the reflection of sound also in the 
form of echo. It cannot be said that echo is nothing but a sound produced 
from another sound; for, in that case, it would follow that the redness etc. 
of the crystals also are produced from the proximity of the China rose and 
consequently, the conclusion of theunrealityofreflections(whichappear 
as, but are not, entities) would be lost. Reflection (pratibimba), again is 
a particulai- transformation of Buddhi itself, while the form of the reflect 
ed (biinba) is wliat is seen in the water, etc. 

Some thinkerB, howeva-, are of opinion that Chaitanya or Coascious- 
ness, being itself reflected in the modification (of Bnddhi), illuminates the 
modification, and that, like^vise, it is the very reflection appearint> in Ihe 

modification that is the object of consciousness in the modification and 

that it is not the case that the reflection of the modification is thrown 
in consciousness. But this is an incorrect view of the case. For by reason 
of hs contradiction to the ^totra (c. 3 ., Yoga-VdfiistJia-ESmfiyana above) ' 
exhibited above as authority (for our view), their mere reasoning is perfectly ' 
useless. Secondly, without causing divorce from our conclusion, it is proved 
by means of their having the form of the relation called the relation of being 
the object of each other, that the modification of Buddhi and Consoiousness 
throw their reflections in each other. Thirdly, in the oa.se of external per- ' 
ceptioii, when it is established that it is modification in the form of the 
object that is the form of being the object of cognition, congruity requires 
that, in the interval also, modification into the form of those objects which 
appear in the interval, should also be the object of cognition. Those 
logmans, ^ however, who do not desire that a cognition should be the object 
(of cognition), think that, since individual manifestations (i. e, acts) of 
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cognition do not have the property (Anugamaka* dharma) of being the form 
by whioh things are cognised, the nse of language like “Cognition having a 
water-pot as its object,” “ Cognition having a piece of cloth as its object,” 
etc., which proceeds from the assumption that they do possess such pro- 
perty, is improper. 

Some other logicians, again, declare that by reason of the above impro- 
priety or unjustifiability, it is an additional Predicable to be the object 
of Cognition. This view also is incorrect. Because there is redundancy 
in the supposition of a different objectivity (which is not perceived), 
leaving aside the modification into the form of the object, which is being 
perceived. 

But still, it may be contended, let the mutual objectivity of the 
modification and of Consciousness consist only of the form of their 
respective Upadhis or adjuncts, the Anugama or leading to the cognition 
of things being possible by means alone of its being of the form of the 
modification of their own Upadhis or adjuncts ; there is no use of having 
two reflections, called form of the object. The position, however, is not 
a tenable one. Because, without reflection, ownness {i e. subjectivity) is 
hard to assert. For, ownness or subjectivity is the possession of the Vfisand 
or tendency or residual potency of the modification experienced by the 
subject itself. Experience is cognition. So that, the characteristic mai'k of 
objectivity being constituted by the substance of the object, there is involved 
the fallacy of Atraa-a^raya or dependence upon itself. Therefore, is 
proved the mutual jeflection of the conscious and the unconscious, in each 
other, in the form of their being the object of each other. More on this 
point, we may give the hint, will be found in the Yoga Vfirtika. 

The division of the cogniser, etc., here is as follows : 

The pure intelligent one is the Pramata or the maker of right 
cognition. Pram&na is just the function (Vritti) of us. Pramfi or right 
cognition is the reflection in the intelligent one of the modifications in 
the form of the objects. Meya or the knowmble is the subject matter of 
the reflected modifications. Saksitva or the being the witness which is 
of the form of immediate vision, the author will himself declare. Hence, 
on account of the absence of the cause, the intelligent one will be merely 
the witness of the modifications. Of Visnu, etc., the being the witness 
of all things, is secondary, as it lacks the characteristic mark etc. of being 
the witness.— 87. 


* The form by which takes place the apprehension of objects, the very same form, 
in the Nyaya System, the anugamaka or leader or the means of reaching those obiei 
.Anugama or the leading or reaching is its action, ^ * 


13 ? 



No more than the ahooe three Proofs are ^egtiired. 

rlcJTlT^ U? I ===: H 

<rar^ Tat-siddhau, on the establishment of that, i>e., the three Proofs. Bails': 
Sarva-sidheb, on account of the proof of all objects. Na, not. Adhikya- 

siddhih, proof of morow 

88. These three Pramanas being established, all can be 
established; hence no additional Pramana is established, — 88. 

Fr^tfc^:“How many Pramauas are there ? To this the author replies ; 

The PramS,nas are Perception, Inference and Word. Should not Com- 
parison, Presumption or Implication, Non-existence, Comprehension, and 
Tradition (for an account of which vide the Vaiiie&ika Sutram IX. ii, 5, 
S. B. H. Vol. VI, pages 316-319) also be PramS,nas? In reply to this, 
it is declared : “ These three PramS,ii.as being established etc.” The 

admission of Pramdna is for the purpose of establishing the Prameya 
or provable. The three kinds of Pramiliia being established, since the 
purpose of establishing the provables of all the Pramanas is served, 
there is, therefore, no establishment of anything as an additional, i. e.^ 
separate Pramdn,a, because all those so-called additional Pramanas are 
included amongst the three kinds of Pramana mentioned above. Inasmuch 
as the scholars include them in Perception, etc., as the case may be, 
according as they are based on the contact of the objects with the Senses, 
agreement and difference, etc., only additional differences of name have 
been created. Hence there is no establishment of additional Pramana. 


Bhdsya : —But our opponent may ask, in regard to the discrimination 
of Purusa from Prakfiti, Comparison etc., have been given out as 
Pramanas, in such passages as, — 

#51* a-«rT it 

As the single sun illuminates’ all this world, so does, O BhArata, the Owner of the 
Field (Purusa) illumine all the I?ield (body).— 'Gita, XIII. 33. 

How, then can it be said that Pramana is only threefold ? To this 
the author replies. 

As, the threefold Pramanas being established, there is the establish- 
ment of all objects whatever, more Pramfl^ia is not established, as there 
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would tlieu be redundancy. Such is the meaning.- For this very reason 
Manu also has laid down the triad of Pram^nas in — 

Perception, inference and &Wra or word are the means of getting at objects. The 
triad should be made thoroughly known by one who intends purity of Dharma or Pious 
Conduct.— Manu Samhita, Xll. 105. 

Compaiison, tradition, etc. come under Inference and Word, and non- 
perception, etc., come under Perception. In the passage quoted from the 
Gita, this Inference (which includes comparison, etc.,) is intended. The 
whole (Field), from the foot to the head, is to be illuminated by the one 
different from itself, as it is not illuminative of itself Illuminativeness 
IS the Tejas or light common to consciousness. (The knower of the Field) 
of whom fullness is the Qpadhi or adjunct, is established as the regulator 
of the i:)h©nomena of illumination.— 88. 

Definition of Perecptioji. 

% i qs. ii 

Yat, which. Sarabaddham, connected, Sat, being,' N. B —For 

sambaddham sat, Aniruddha reads sambaudha-siddham, meaning,’ proved, i.e' 
produced by connection or relation. Tat-dkara-ullekhi, portraying the 

form thereof, ie., of the thing cognised, Vijnanana, cognition, cia Tat 
that. Pratyaksam, sense-perception. ' ’ 

89. Perception is that cognition which, coming into 
relation to the thing cognised (Vijuana Bhiksn), or, being 
, produced by means of relation to the thing cognised (Ani- 
ruddha), portrays the form thereof (i.e., of the thing cognised) 
— 89. 

Vritti i-The author gives the particular definitions of the three 

3/IldfS 4 

By the phrase. “ That which is produced through relation.” Inference 
and Word are excluded. “ TaUkara-ullefchi,” that which portrays the 
form of (the thing cognised), e.g., a water-pot. That is perception. Savi- 
kalpaka, discreet or sensuous perception also is herein included 

The Bauddhas, however, describe that perception shonld be nothing but 
mrvikalpaka, indiscreet or snpersensnous cognition. But perception they 
say, IS Wpana or mental elaboration, which is free from doubt and free from 
errm. Kalpana is the mental act, intuition, (Pratiti) consisting in the appli 
cation of name, genus, etc. It is presentin savikalpaka or discLt eog£ 



also. Hence, they argue, Perception is no Pram^na or^ Proof. But their 
argument is wrong. Perception is the cognition produced from the 
materials and conditions (samagri) which cause Pram& or right notiop, 
containing direct vision of things, and not vitiated by any defect. It is 
both, i.e., savikalpaka, discreet, and nirvikalpaka, indiscreet. The 
consciousness (samvit) of name, genus, etc. is, however, produced by 
Memory by means of the revival of impressions or recepts (samsk^ra) 
through similarity. For this reason only, on account of the presence 
of an additional element in it, a special name, savikalpaka or discreet, 
has been created. Nor, by the presence of Memory, is any fault 
created, or any damage done to the materials of sensation. 

Now, if it is maintained by them that, because it is accompanied by 
Memory, therefore. Perception is no Proof, we can only admire their 
argumentative skill which finds display in the proposition that a co-opera- 
tive cause obstructs the validity of the principal instniment of proof. Thus 

ft: TT I 

cTs^r ft ^ )i 

^ifq a 

For, a name, even though it is supplied by Memory, does not oppose the authority 
of Perception. For, it is the accidental or secondary mark of the thing bearing the name 
and is not capable of obscuring the intrinsic form of the thing. Besides this, again, that by 
■which an entity is completed or perfected in Buddhi by means of the properties such as 
genus, etc., is also recognised as having the characteristic of perception.— 89. 

Bhd§ya Prama or right cognition is lodged in Purusa,— with the 
help of this principal conclusion, the author proceeds to state the specific 
definitions of the Prama nas. 

That “ cognition,” i.e., modification of Buddhi, which being related 
or connected, assumes the form of the thing with which it is connected 
is perception. Such is the meaning. Here, the phrase ending with being 
(sat),” is an adjective conveying the reason. So that the purport is that 
perception is the modification of Buddhi which is the support or seat of 
the (sensible) form produced from contact with its own object. As there 
is a future aphorism laying down that the modification of Buddhi - moves 
to the object with which it is in relation, the being the product of contact 
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The definitionHs not intended to apply to perception hy the Yogins. 

^rt^^T^raTlraR!I^T?r i( ? i «.<> u 

Yoginfi.m, of tke Yogins or those practised in Yoga. 
A-b4hya-pratyaksa-tvS,t, because it is not external perception. ^ Na, not. 
Dosah, fault, defect. 

90. (It is) no fault (in the definition in that it does not 
apply to the perception of the Yogins), because that of the 
Yogins is not an external perception. — 90, 

Vritti : — If it be said that this is not the definition of perception, 
because it does not cover the perception of the Yogins, so the author says : 

The definition given above is that of ordinary (laukika, popular), 
external perception, whereas the perception by the Yogin is not-external 
and extraordinary (alaukika). Hence the fault of being too narrow is 
not present in the definition.— 90. 

Bhdnja But, then, some one may object, on account of the absence 
of the form of the object connected or in contact, the definition does 
not extend to the perception by the Yogin of things past, future, and 
screened from view. Apprehending this, the author reconciles, by pointing 
out that the Yogic perception is not aimed at in this definition. 

External sense-perception alone is the object of the definition here, 
and the Yogins do not perceive through the external senses. Hence 
the fault mentioned does not arise, that is, the definition is not too 
narrow for their perception. — 90. 

Or, the definition is intended to, and does, apply to the perception 
of the Yogins. 

Lina (involute)-vastu (entity)-labdha (acquired)-atif3aya 
(excellence)-sambandhat, (relation.), on account of contact of that (i.e,, the Yogin’s 
mind) which has attained exaltation, with things enfolded in their causal state. 
m Va, or. : A-do^ab, no fault U. B.— For “ Adosah”, Aniruddha reads 
Na-dosah. , 

91. Or, (there is) no fault (in the definition), on ac- 
count of the contact (of the Yogin’s mind) which has at- 
tained exaltation (hy the practice of Yoga), with things in 
their enfolded state. — 91. 

Vritti:— Or, by this definition, the perception of the Yogins also is 
included. The author sets forth this alternative view. 


BOOK I, StiTRA 91. 


141 


Effects lemaining always existent (according to the Samkhya 
Dars^ana), even that which is destroyed or has disappeared, exists enfold- 
ed in its own cause, by the characteristic of being past and gone, and 
that which is yet to be produced, also exists in its own cause, by the 
characteristic of being not-yet-come. The Yogin alone who has acquired 
excellence through favourable influence of tlie virtue born of Yoga, can 
have connection {i.e., contact through mind] with Pradha,na (the root cause 
of all mundane existences), and thence, connection with all places, times, 
etc Hence the definition is not too narrow.— -91. 

BMsya : — The author gives the true solution of the case. 

Or, that (Yogic perception) also is the scope of the definition, still 
there is no fault in it, t.e., it is not too narrow, inasmuch as connection 
of the Yogin’s mind which has attained exaltation produced by the virtue 
born of Yoga, takes place with objects in their enfolded state. Such 
is the meaning. 

The word, lina, or enfolded, here denotes objects not in contact 
as intended by the opposite party. In the view of the sat-k^rya-v&dins 
(the Siimkhyas who hold the Theory of Existent Effects), things past, etc. 
also verily exist in their essential forms. Contact with them is, therefore, 
possible. Hence the adjective, viz., “ that which has attained exaltation,” 
has been used to point out the cause by means of which contact takes 
place with objects concealed and distant. “ Atis^aya”, excess or exaltation, 
is pervasiveness, and the surcease, etc. of the Tainas or obscurity hinder- 
ing the modification (of Buddhi into the form of the object). 

And, in this matter, the following should be attended to : From the 
- statement “ which being connected” in the previous (I. 89) aphorism, 
we have it that it is contact of Buddhi with the objects that is the cause 
of perception, and, consequently, that, in the case of Perception in 
general or commonly of all external objects, the contact of Buddhi and 
object is the cause. Contacts with the Senses, on the other hand, are 
the specific causes in the cases of visual and other perceptions. It would 
not, however, follow that, such being the case, perception of external 
objects would take place by means of Buddhi even in the absence of 
contact with the Senses, the virtue born of Yoga, etc. For, on account 
of the obstruction caused by Tamas, it is impossible that there should at 
that time be any modification of the Sattva element of Buddhi. And this 
Tamas or obscurity is removed, sometimes by the contact between the 
sense and the object, and sometimes by the virtue born of Yoga, in the 
sanie way that the dirtiness of the eye is rerqoved by the eye-paint, It 
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cannot be said tliat, tliec, on tbe maxim : “ Let that be the ( 
contact with the Senses, etc., should be the cause of the 
general of external objects ; because, in tlie states of dream] 
it is proved that Tamas does obstruct the modification 
Buddhi, From passages of the Smriti, e,g., 

i 

The -wahing state is, one should know, caused by Safctva 
refer to Rajas as its cause ; dreamless sleep is caused by Tamas 
through the three. 

it, moreover, appears to be impossible that there should be any other 
cause of obstrnction of the modification of Buddhi in the states of 
dreamless sleep, etc. Besides, in the case of ocular modification also, it is 
found that Tamas causes obstruction. Hardened logicianSfhowever, imagine 
that the cause of cognition in general is the conjunction of the skin and 
Manas, in order to account for the non-production of modification in the 
state of dreamless sleep. But this is wrong. For, it is heard that 
even prior to the evolution of the skin-sense, Svayam-bhu {Oausa sui, 
Brahm4) had perception of all things by the help of pure Bi^ddhi! 
Besides, we intend to say that, in regard to the non-production of the 


dreaming, one should 
the fourth state runs 
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(the upholders of special creation), effects are mere appearances. This 
point has been elaborately discussed elsewliere.~91. 

£hd§]/a: —But still, an opponent may say, the '{definition does not 
extend to the perception of Tf^vara, because, being eternal, the perception 
of Him is not produced through contact To this the author replies- 

On account of the absence of proof in regard to Isvara, it is" no 
fault, the last four words following from the 90th aphorism (as the com- 
plement of the present one). And this negation of Isfvara is, as has been 
already established, only in accordance with the prauda-v4da or proud 
assertion of certain partisans. For, if it were not so, the aphorism would 
have been worded thus : On account of the non-existenee of IsJvara (and 
not, on account of the non-existence of proof of Wara, as we have it). 

It is, hovever, desired by us that perceptual cognition does arise in 
regard to Isvara, The characteristic of perception in the present case 
is constituted by homogeneity with what is produced through'contact, and 
homogeneity is constituted by the jati or class directly pervaded by the 
quality or characteristic of cognition. Such is the import. — 92. 

Why the existence of Ikmroj cannot he proved hy evidence. 

ii ? 1 5.^ u 

Mukta-baddhayoh, of the released and the confined. Anya- 

tara-abh4v4t, owing to the non-existence of something different. ^ Na, not, 
Tat-siddhih, proof thereof. 

93. Proof of His existence is not possible, because 
He can be neither free, nor bound, nor something else. — 93. 

Vritti The author adduces a further reason. 

Is He (li^vara) bound or is He free ? If bo and, He cannot be If^vara, 
owing to conjunction of Merit and Demerit. If free, He cannot be the 
agent or doer, on account of the absence of particular cognitions and 
desire to act and effort. Hence Isivara is above proof. If, again, you say 
that your Isvara is of a different description altogether, then, there being 
no example (i.e. nothing to compare with him), He would be something 
very extraordinary.— 93. 

Bhd§ya : — There is still room for the enquiry how the existence of 
li^vara is not proved by the Veda and the Smriti. So the author points 
out that it is the popular conflict of arguments that is the impediment to 
such proof. 

Is the desired Is^vara free from afflictions, or is He bound by them ? 
(He can be neither). Nor is it possible that he should be of a different 
character. Hence there is no proof of Wara. Such is the meaning.:^ 93. 
10 







SAM KEYA-FUAVACHANA-SdTBAU . 


Beasons for the above view. 

Ubliayatli^, eitlier way. A pi, also, A-sat-karatvam, 

incapacity to effect anything. 

94. Either way also He would be inefficient. — 94. 

Vritti : — The aiitkor explains the very same position. 

This aphorism has been already explained above — 94. 

Bhd^ya : — If He were free, He v?on.ld be unequal to the task of 
creation, etc., as He would not possess the abhim^na or the will-to-be and 
the will-to-do, desires, etc. which instigate to creation, etc. And, again, 
if He were bound. He would be under delusion, and so, unequal to the 
task of creation : Such is the meaning. — 94. 

Texts whieh declare Isvara, ex'plained. 

inu I 5-V. H 

Mukta4tnianah, of the free Self (Vijndna Bhiksu), of the released- 
like or qtiasi-iree Self (Aniraddha). jtw Prasaitisa, laudation, glorification. 

XJpAs^, worship, homage. Siddhasya, of the perfected one. 27, B.— 
Aniruddha reads Updsd-siddhasya as one word, meaning, accomplished by the 
cultivation of Yoga. 5 |t V4, or. 

95. (The sacred texts which speak of Isvara, are) either 
glorification of the free Self or homages paid to the Perfect 
Ones (Vijnana Bhiksu), or, glorifications either of the 
free-like Self, or of one made perfect by Yoga. — 95. 

FWtti If this be the case, then, there would be contradiction to " 
such texts of the Veda as, — 

He is verily the Knowor of all, the Creator of all. 

To this the author replies. 

“ Mukta-atmanah ” means, of the Self resembling the released Self 
by not having attachment, etc., and not of the released (Self), as the 
released Self cannot have volition, agency, etc. (to which the texts refer). 
The texts are glorifications of such free-like Self made for the purpose of 
lending support to the injunctions (vidhis). “ IJpIsa-siddhasya va ” : Of 
the Yogin who, by worship {i.e., the practice of Yoga), has attained 
exaltation, and has acquired perfections in respect of animd or minute- 
ness, etc., the glorification is for the purpose of making the practice of 
Yoga more attractive.— 95, 
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Bkdsya : — But, then, one may ask, what becomes o£ the Vedio 
texts which establish Iii^vara ? To this the author replies. 

Accordingly as the case may be, some such texts of the Veda are, 
for the pui’XDOse of declaring the knowableness, “ mukta-^tmanah,” of the 
pure Self universal, intended in the form of glorifications to serve as 
incentives by means of its ai^varya or lordliness which consists in mere 
proximity (to the knowing Purusa) ; while some other texts, demonstrative 
of creatorship, etc. preceded by volition, are intended as extolment of 
the (comparative) eternality, etc. of the perfected non-eternal Isivaras, 
such as Brahma, Visnu, Hara, etc. (the Lords of Creation, Preservation, 
and Destruction, etc.), inasmuch as they, although they possess abhim^na, 
etc. (and are therefore liable to perish), still possess eternality in a 
secondary sense {i. e. cyclic or monic immortality). Such is the mean- 
ing. — 95. 

The superintendence of Puru§a over Prakriti is through proximity. 

H ? I H 

cffwficwn Tat-sannidhl,n&t, through proximity to that, i. e, Prakyiti. 
Adhistli^tyitvam, governorship, superintendence, Ma^ii-vat, as in the case 

of the gem, the loadstone. 

96. The superintendence (of Isvara or Purusa over 
Prakriti, etc.) is through proximity to Prakriti. — 96. 

Nor is proof of Wara, declares the author, from the argu- 
ment that the non-intelligent cannot act without the superintendence of 
the intelligent. 

As when a jewel containing thp reflection of the body, moves, the 
abhimana or self-assumption arises that %he body moves, in respect of the 
body which does npt really move ; similarly “ tat-sannidhan4t,” through 
the Self containing the reflection of Prakriti, the agency, experiencership, 
superintendence of Prakriti are attributed to, or assumed by, the Self. 
Therefore, it is an error to think that the intelligent Principle is the 
superintendent. Thus has it been declared (Gitd,, HI. 27) : 

’■ *1^ II %ir ii 

While acts are everywhere being performed by Prakriti, by means of theGunas, the 
Self, being deluded by AhamkAra, thinks “ I am the doer.’^ * ’ 

Bhd.fya But still, our opponent, may say, the superintendence of 
Prakpti and bX\ the rest, of which w^’ boar in \he sacred books^ will npt 
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be explained, because, in tbe world, we find tbe use of tlie word superin- 
tendence only in tbe case of transformation by means of resolution or 
volition, etc. To tbis tbe author replies. 

If it were alleged that superintendence consists in creativeness by 
means of volition, then tbis would bave been a fault in our theory. But 
it is, on tbe other hand, desired by us that superintendence in tbe form 
of creativeness, etc., is through proximity, as is the case with the load- 
stone. As tbe loadstone acts as the attracter of iron by mere proximity, 
and not by volition, etc., similarly, by the mere conjunction of tbe Original 
.Purusa, takes place tbe modification of Prakriti into tbe form of Mabat. 
And it is tbis alone in which consists His being tbe creator of His own 
up^dbi or adjunct. And so has it been declared : 

I 

li 

(i 

As the iron acts while the gem (loadstone) which is devoid of volition, stands near 
hy ; BO does the world proceed under the influence of a Deva or deity who is mere exis- 
tence. Thus, both agency and non-agency are lodged in the Self ; being devoid of voli- 
tion, It ia not agent, and it is an agent through mere proximity. 

Texts of tbe Veda, such as — 

either 

It looked up, “ I shall be many.”— Obhflndyogya Upanisal YI ii. 8, 
have, however, a secondary import, as when we say that a plum is 
going (lit., desiring) to fall down, owing to tbe fact that Prakriti has con- 
junction with a number of proximate attributes. Or, it may be that 
all such texts bave the creation preceded by Biiddhi as their subject, and 
do not refer to Original Creation, inasmuch as tbe Smriti speaks of it as 
being not preceded by Buddbi. Thus we find in tbe Kurma Parana 
(IV. (36): 

sns3i 5tn: i 

. staff II a I II 

Sirch, then, is the Prak.rita sarga, or the creation of Prakriti or Original Creation, 
as briefly related by me. It is not preceded by Buddhi. JVow listen to the creation of 
Brahmfi, 

It would be redundant to restrict the meaning of tbis passage by- 
interpreting “ abuddhi-pUrvaka ” as meaning not produced by tbe Buddbi 
of tbe Adi Purusa or Original Puru|a. — 96, 
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The J ivas or Bmlodied Purusas also are agents only through 'proximity. 

? I s.\s II 

f^'?aRTq3 Vi^esa (Particular )-]!:4ryesu, in particular or subsidiary effects, wfq 
Api, also. Jlyandm, of the Jivas or Embodied Selves, 

97. (The superintendence) of the Jivas, in the case of 
particular effects also, is through Proximity. — 97. 

Vribli\~li no intelligent superintendence were required, then a dead 
body would sliow the act of eating, etc. To this the author replies. 

Buddhi, etc. (the Suksina or subtle body), associated with Vayu or 
PiAna, make up the Jiva, and not that the Itma or Self is the Jiva. In 
particular acts, such as, for example, of eating, etc., the agency is of the 
Jivas alone, and not of Atma, because Atm(i does not undergo transfor- 
mation. — 97. 

M%a:— -Not only in creation, etc. alone there is creativeness of 
Purusa by mere proximity, but in other, d.e., all sorts of particular effects, 
namely, the Elements, etc., the creation of which is preceded by volition, 
etc., there is a similar agency of all Purusas. This the author declares. 

(The words) Superintendence through proximity (which form the 
complement of the aphorism) follow (from the preceding aphorism). 

In the Sixth Book, the author will declare the denotation of the 
term, Jiva, to be that which is marked out by the possession of the Antah- 
karana or the internal instrument of cognition. (Vide VI. 63). 

The aphorism, therefore, means that “ Videsa,-krirye,” in regard to 
particular effect called Visarga or specific creation, i.e., the creation of 
individual (Vyasti) things, also, “ JivanSm,” of the Intelligences reflected 
in the Antah-karana, the superintendence is through proximity alone, and 
and is not by means of any activity whatever on their part, inasmuch 
as they are of the form of the Immutable (Kfftastha) Consciousness 
itself. -97. 

The Great Saying of the Vedanta i Thou art Thaty is not useless, 

Siddlia-rfipa-boddhritv&t, because Brahm^, etc. (Vijn4na Bhik- 
su), or Purusa, through Mahat, (Aniruddha), knows the true forms of Realities. 

Vakya-artha-upade^ab, lesson conveyed by the Great Saving ; the teach- 
ing of the Veda aborit knowledge, , . , 
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. 98. The teachings of the Veda about cultivation of 
knowledge are not invalid, because they declare the true 
forms of the Realities.— 98. 

Vritti : — If knowledge does not exist in tlie Self, why, then, it may 
be asked, is instruction given for the cultivation of knowledge ? To this 
the author replies. 

The word “ Antah,-karanasya, ” of the Antalj-Karana, appearing in 
the following aphorism, should be added on to this aphorism. 

The meaning thereby is this ; “ Siddha-rhpa-boddhritvat,” because 
the Antah-Kara^a Mahat is the knower of the true form of Reality, there- 
fore, instructions have been given for learning the meaning of the sayings 
of the Veda. And because Rurusa is reflected in the Mahat, the trans- 
ference (Abhimibua) of the characteristic of being the knower takes place 
in him. — 98. 

Bhd^ya : — But, then, one may say, if an Eternal, Omniscient lilvara 
did not exist, then the teaching of Discrimination which is the meaning 
of the G-reat Saying of the Vedlinta, would become unauthoritative, through 
the apprehension of its coming down as a blind tradition. To this the 
author replies. 

The teaching of the meaning of the Sayings of the Veda is autho- 
ritative, (and this is the complement of the aphorism), because BralimS, 
etc. are the kuowers of the true forms, i.e., of objects as they are, and 
because their authority is established beyond doubt by the authoritative- 
ness of the Ayurveda or the Science of Life, etc., of which they are the 
speakers.— 98. 

Actual superintendence belongs to the Antah-Earania. 

Antah-karauasya, of tke Antah-karaua, ri|^cif5ipi?5rra Tat-ujjvalita- 
tvdt, because it is lighted up by him. Adhisthatfitvam, superinten- 
dence, Loha-vat, as is the case with the iron. 

99. (Actual) superintendence is of the Antali-karana, 
because it is lighted up by Purusa, as is the case with the 
iron. — 99. 

Vritti.~-The author makes the very same point clear. 

Superintendence belongs to the Antah-karana, because the appa- 
rent trf^nsference (Abhimana; of the chare^cteristic of being intelligent 
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takes place in it as it is lighted up hy the intelligence of Pnrusa through 
the incidence^ of his shadow in Buddhi. “ Lohavat ” ; As the iron 
which attracts, though it is inactive, still attracts through mere proxi- 
mity,— 99. 

Bhd§ya : But, if the superintendence ofPurusa, "by mere proximity, 
is in a secondary sense of the term, then, it may he asked, to what does the 
primary superintendence belong ? The author removes this curiosity. 

Unimputed (actual) superintendence by the way of volition, etc., 
should be held to belong to the AntaVkarana. 

But, if it be said that superintendence cannot properly belong to 
unintelligent things like a water-pot, etc., so he says: “Loha-vat tat- 
ujj vlitatv^t : ” For the Antatkarana is lighted up with the light of intelli- 
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But wJien a particular conjunctiou is required as tlie cause of reflec- 
tion, our opponent may sa.y, the reflection theory, then, is useless, for the 
results obtained through reflection, e. g., cognition of objects, etc., can be 
had from the particular conjunction alone- We reply that such is not the 
case. The supposition of the reflection of Consciousness in Bud dhi has 
been made for the purpose of seeing Consciousness, in the same manner 
as is seen the reflection of the face in the mirror. Otherwise, on account 
of the contradiction of the subject and the object {i. e., that one and the 
same thing cannot be both subject and object at the same time), it would 
not be possible for consciousness to have immediate vision of itself. 

And It is this reflection of Conscousness in Buddhi that is also called 
Chit-chlmya-apatti or the falling of the shadow of Consciousness, Chai- 
. tanya-adhy^sa or the super-addition or super-imposition of Consciousness, 
and Chit-avejla or the possession by Consciousness. 

And that which is called the reflection of Buddhi in Consciousness, 
the same is desired for the manifestation of Buddhi together with the 
objects that have ascended to it. For, inasmuch as it is found that, in the 
case of Buddhi, the apprehension of objects takes place only by means of 
■ Buddhi assuming the forms of the objects, it is not reasonable to hold 
that, without the help of this, the manifestation of objects can appear in 
Purusa, by a mere particular conjunction. Moreover, the phrase, apprehen- 
sion of objects, literally means assumption of the forms of the objects 
And such transformation in the form of the objects is not possible in the 
case of Purusa. The meaning of the phrase, form of the object, therefore 
comes to be the form of the object in the form of refleOtion. Such is the 
line of our argument. 

And tins theo^ of mutaal reflection has been eonolnsively estahlish- 
btimnnrwith- Commentary on Yoga in the passage 

Wase the a.odiac.ti<,a of Buddhi ..hiohl Jfh 1 f Passed mto thorn. And 

Oonsoionsnenn, is u.ere imitation. ,o it ia said" 

or consciousness are those that are not qualified by the Lrliflp r ^ t cognition 
Yoga Stoain, 11. 20, IV. 22. a B. H. Vol. IV, pp 184 and 299. “ B„ddhi.-V.de 

Jn the Yoga VSrtika also this point has been elaborately made out 
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Some one, liowever, thinks tliat Buddhi alone is the kiiower of all 
objects by means of the shadow of Consciousness reflected in it, inasmuch 
as it is perceived tl)at cognition has the same substratum or place of in- 
lieience with desire etc., and, secondly, it is not reasonable that one should 
be moved to action by the cognition of another. But this view should be 
disiegarded, as it is based on the assumption of the absence of cognition 
from xltma. For, did the characteristic of being the knower belong to 
Buddhi alone, there would be contradiction of the two future aphorisms 
(I. 10 and I. 143), which declare that experience ends with discrimination 
and that the experience!- is Purusa; and there would also be an absence of 
pioof of the existence of Purusa, on account of the inferential niark of 
Purusa, namely, experience, being taken as belonging to Buddhi alone. 

Nor can it be said that, there being no other explanation of the 
reflection, Purusa will be proved to be the thing of which it is the reflec- 
tion ; because the argument involves the vicious circle : the proof of 
the consciousness lying in Buddhi as a reflection is dependent on the 
proof of a separate thing reflected, and, on the proof of it as a reflection, 
depends the proof of the thing reflected by way of the counter-opposite 
thereof. In our theory, on the other hand, when, after the proof of 
Purusa as the knower, we prove the reflection of him in Buddhi on the 
ground that his being knowable is not otherwise explainable, there is no ' 
such argument in a circle. 

Now, if it be said that a conscious entity of the form of a thing reflect- ’ 
ed is proved by means of the characteristic of being the witness of the 
modifications of Buddhi ; we reply that this is not proved, since, in that 
case, the witness itself should properly be the knower also, as the sup- 
position of two knowers would be redundant, and, secondly, as we perceive 
that the cognition of the modification of Buddhi in the form of the water- 
pot and the cognition of the water-pot reside in one and the same sub- 
stratum. iMoreover, if this were the case, then, Buddhi itself being the 
experieiicer, the proof of Purusa as the experiencer, by the subsequent 
aphorism fL 143.) : “ Through experiencership,” would be contradicted. ' ■ 

Now, if the import of the above proposition is described.to be only 
this that cognition of. a thing reflected takes place only through 
the relation in the form of the falling of shadow of the Consciousness 
in Buddhi, and not that the reflection of Buddhi is traced out in 
Consciousness ; we reply that this view too is wrong. For it is not 
observed that the sun, etc., by the relation of the form of casting their 
own reflections, become the illuminators of the water, etc,, as well as of 
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the tilings (reflection) lying in them. It is by the rays of the snii, etc. 
that both of them are illuminated. In the case of mirage in the desert, 

and other optical illusions, reflection of light has been verily found to be 

illuminative of the water, etc. super-imposed upon it. Pursuant to this 
observation, we have made the theory that it is the reflection of Buddhi 
in consciousness that is the relation which is the cause of the manifesta' 
tion of all objects. 

^ And, next, the statement that one is not mo^ed to action by the 
cognition of another,— that also is wrong, i. e., not a fact, inasmuch as it 
will be established by means of an illustration that cognition and activity 
may lie in different substrata, by the future aphorism (I. 105) ; Even who 
is not the agent, may be the enjoyer or experience!' of the fruit, as in the 
case of rice, etc. For, as Biiddhi regulates the action of the body by 
means of resolution, so, here too, particular conjunctions, etc,, alone regu- 
late the relation of the sower and the reaper. — 99. ^ 

Definition of Inferenee, 

II ? I ? oo II 

„ Pratibaudha-dri&b, of one who sees the invariable acoompanhnent 

■rtwwPratibaddha-jflanam. knowledge of the accompanied. Amuutoam 

an inference. ' ’ 

100. An Inference is the knowledge of the aceom- 
, panied by one who sees the accompanimeht.~-100. 

Vritti The author states the definition of Inference. 

Inference is the knowledge of tlie pervader (vydpaka, the major 
term), following the knowledge of the pervaded (vyapya, the middle term) 
on the part of one who sees the relation of a-vimt-hhava or of one not 
hemg without the other. Hereby all forms of Inference, Anvayi or by 
agreement, Vyatireki or by difference, Anvaya-vyatireki or by agreement 
and difference, Parva-vat or from cause to effect, Sesa-vat or from effect 
to cause, and Samlnyato dristam or from the general to the general are 
included. The inferential marks mentioned by the logicians are’ also 
included herein. Thus. say they : 

^ I 
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“ Pratibandlia” means pervasion, (vyapti or invariable accompani- 
ment of one thing, e. fif., fire, by another thing, e. g., smoke). The know- 
ledge of the pervader (vyapaka) or what is so accompanied, which results 
from seeing the pervasion, is the Proof called Inference. Such is the 
meaning. While anumiti or the result of inference, i. e., the knowledge 
produced by inference, is knowledge belonging to Purusa. — 100. 

Definition of Word or Verbal Testimony. 

II ? 1 II 

Apta-upade^ah, appropriate (Vijn4na Bhiksii) or received (Ani- 
ruddha) declaration, Sabdah, Word or Testimony. 

101. Word is an appropriate or received declara- 
tion. — 101. 

Vfitti -The author defines Word. 

The received, i, e., revealed, declaration is Word, and not one made 
by an /Ipta or trustworthy person, because the Veda is a-pauruseya or not 
composed by a Purusa. That the Veda is not the work of any Purusa, we 
shall establish in the Fifth Book in the aphorism (V. 46) which declares 
that it is not the work of any Purusa. 

The word, tlabda, in the aphorism, declares the cause or instrument 
of verbal cognition, while the result obtained from the use of the instru- 
ment, namely, cognition produced by Word as a Proof, is also called ^abda, 
through the transference of the nature of the cause to the effect. 

The sayings of Buddha, etc., are mere appearances of truth, because, 
on account of their contradiction to the Veda, they are not supported by 
any authority.— 101. 

Bhd^ya : — The author defines the Proof called Word. 

“ A'pti” here means fitness, competence, intrinsic worth, inasmuch as 
it will be declared in the Fifth Book that the Veda is not the work of any 
. Purusa. Thus, then. Word is that which possesses intrinsic worth, and 
cognition produced by it, called Word, is the Proof. And the result of 
this Proof is verbal knowledge belonging to Purusa.— 101. 

The object of setting forth the Proofs in this Bdstra. 

ii ? i ?«!( || 

Ubhaya-siddhih, establishment of both, i. e., the Self and the Not 
Self. TOT?j Praraapat, from Proof, Tat-upadesah, declaration thereof. 

102. The establishment of both (Purusa and Prakpiti) 
is from Proof j (hence) the declaration thereof. — 102, 


■ 
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of fire by means of smoke, for, objects of tlie class of fire have been before 
perceived in, the kitchen room and other places. 

^esa-vat is inference by the method of difference, *'^esa-vat means 
that which has s^esa or an object not known before as its subject matter 
[i. e., residual). In other words, it is inference in which the object to be 
inferred (siklhya) does not belong to the class of any known objects. E. g. 
the inference of the difference of Earth from all othei’ things- by means 
of Earth-ness. For, the difference of Earth from all other things was not 
established before. 


And Sflmanyato Drista is inference ’which is neither Purva-vat nor 
Sesa-vat. It is where from the apprehension of the vyapti or pervasion 
(or tlio general proposition which foi-ms the major premise), by generali- 
zation (sain any atah) from tlie cases of object belonging to perceptible 
classes, etc., an object of a different class, i.e., an imperceptible object, etc., 
is established by the force of the mark of inference being a property of the 
subject f.f the inference, E.g., the inference of an instrument of cognition 
in the case of knowledge of form, etc , by means of its being an act. For 
here, after apprehending the vyapti or invariable accompaniment of an act 
and its instrument, by taking into consideration, or by generalization from 
the axe, etc., wdiich belong, to the class of Earthy objects, etc., as instru- 
ments of the acts effected by them, an object of a different kind from 
Earthy objects, etc., ie., an imperceptible object, namely, Tndriya or the 
f'ense, is established as the instrument of knowledge of form, etc. 

Amongst these kinds of inference, from the Samanyato Drista 
inference is the proof of both Purusa and Prakriti. Such is the meaning; 

Of these two (Purusa and Prakriti), the Samanyato Drista inference 
is of Prakriti ; e.g., the Principle Mahat must have for its material cause a 
substance possessing the properties of Pleasure, Pain, and Bewilderment, 
for, while it is an effect, it possesses the properties of Pleasure, Pain, and 
Bewilderment, as is the case with the, ear-ring, etc., made of gold, . etc. 

In the case of Purusa, on the other hand, although there is no need 
of inference to prove his existence, his existence being admitted on all 
hands, still, in the matter of his discrimination from Prakriti, etc., it is the 
Samanyato Drista inference that is required. The inference is made thus : 
Pradhana exists for the benefit of another, because it acts by combination 
of parts, as is the case with aliouse, etc, For, here, after apprehending 
the fact which is proved by Perception, namely, that a house, etc. exist for 
the benefit of the body etc., inference is made of Purusa who belongs to a 
class-different fi’om the class to which body, etc., belong, as one other thqn 
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Prakrit! etc., for tlio benefit of whom the latter exists. Body, etc., were 
before taken to be the experiencer in consequence of Noii-dicriinination. 
For this reason has it been said ; “ Proof of both.”— 103. 

The end of Bhoga or experience is in Gonsciousness. 

n ? I II 

— OUit-avas^nali, of which the end or completion, or cessation is in 
Consciousness, : Bhogah, experience of the joys and sorrows of the world 
(Aniruddha), attainment called Pramd. or Right Cognition (Vijndna Bliiksu.) 

104. Bhoga ends in Oonscionsness. — 104. 

Vvitti : — ^Prakrit! being eternal and by nature active, perpetual Bhoga 
or experience, one may say, will be the result, and, consequently, there will 
be no Release. To this the author replies. 

“Chit” means Atnid,. Bhoga ends with the discrimination of that. 
As antecedent non-existence, although it is from eternity, disappears, so 
does eternal Prakriti continue to procreate till discriminative knowledge 
arises. 

If it be said that such is the case in regard to non-existence and not 
in regard to existence ; we reply, no. Here the characteristic of Non- 
existence is not instrumental, inasmuch as it is not so observed in the 
case of consequent non-existence. 

Now, if it is asserted that theories should be in accordance with 
observation, we say that this is so even in the present case. — 104. 

Attainment (siddhi) called Prarad or Right Cognition, has 
been declared to be the result of Proof. This, one may think, will entail 
the transformation of Purusa. To remove this apprehension the author 
declares the true nature (svarfipa) of that attainment. 

(“ Chit-avasdnah ” means) that of which the action is completed in 
consciousness which is the svarfipa or essential form of Purusa. ^Of this 
description is “ Bhoga ” or siddhi or perfection or attainment. Such is 
the meaning. 

The word “ chit-avasdnah ” has been used to exclude Bhoga from 
Buddhi ; the term “avasana” for removing the apprehension that transfor- 
mability, possession of properties, etc., may belong to Consciousness. 
Bhoga being reduced into its true form in Consciousness, there is no harm 
caused to tl e immutability, etc., of Purusa Such is the idea. 

Thus, Purusa, Prakriti, and other pj’ovables, having risen into the 
modification of Buddhi called Proof, shine in Purusa, being reflected there 
plong with tljc modification, Hence it is only Consciousness in itself. 
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determined in finite forms by the reflection of the modifications of Buddhi 
which is coloured by objects from the outside, that is what is called bhana, 
illumination or manifestation of objects, the experience of Purusa and the 
fruit or result of Proof. And thence follows that the modifications are 
instruments, because they, by the form of reflection, serve as gateways 
through which connection with objects takes place. Accordingly it has 
been declared in the Visnu Parana : 

^ Ho who makes over the objects, taken in by the Senses, to the indwelling Self, I bow 
down to that Universal Self in the form of the Aatah-karaiia.-Visnu Parana, I, xiv. 35. 

For It is found that the instruments or agents of a king make over 

all enjoyables to their master. 

1 he word Bhoga ” means eating, in other words, appropriation to 
oneself, ft applies commonly to all things beginning with the body and 
ending with the Conscious One. There is, however, this difference On 
account of his not being transformable, the experience of objects by Purusa 
means merely the reception of the reflections of objects ; while, through their 
being transformable, growth, etc., takes place in the case of the rest. 

And ir is this absolute or primary (pfiramarthika) bhoga in the form 
of tiaiisformation, that is denied in Purusa by the jfloka : 

Like the experience of Buddhi transferred to the Self, ctc.-Sisupala-Vadham, II. 69. 

In this aphorism it is proved that the fruit or con.sequence pervades or 
aflects I urusa also, inasmuch as it is only of the ending in Consciousness 
that the being the proof of both is declared.— 104. 

Ee who does not act, may still enjoy the fruit. 

II n 11 

^ ^^3': Akartuh, non-apnt’a. ^ Api, even, also, Phala-upabhogafl 

enjoyment of fruits, experience of consequences, A.una4dya-vat, as 

the case of food, etc. .r , 

105. Experience of consequences may belong even to 
him who is not the agent, as in the case of food, etc.— 105. 

Vritft.— If Pradhitna be, as you say, the agent, and Purusa the 
expenenoer, then, the result would be that another would be the experieu 
cer of the fruits of the acts done by a different one. To this objection 
the author replies. . . . . . . . ' ' 
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As the cook is the agent in the preparation of food, etc., and his 
master is the experience!' of the fruits of his action, so is the case liere 
also. If it be said that the master also is an agent {Gf. the final cause of 
Aristotle), because the food is intended for him, we reply that even so 
is the production of Prakrit! also intended for the Self.— 105. 

Bhd^ya \ — But, our opponent may say, in the world, the agent alone 
is observed to experience the fruits of acts, e.g., the experience of the 
Pleasure and Pain arising from movement is of him alone who moves. 
How is it, then, asks he, that the experience of the fruits, that is, the 
properties produced by Buddhi, namely the pleasurable, painful and 
deluding modifications of Buddhi coloured with the reflections of objects, 
takes place in Purusa ? Such being the apprehension in his mind, the 
author declares. 

Experience of the fruit of the action of Buddhi, namely the modi- 
hcation of Buddhi, by Purusa, although he is not the agent, is reasonable 
or possible. “ Aima-adya-vat,” as the enjoyment of the food, etc., pre- 
pared by others, belongs to the King, similarly. Such is the meaning. 

Having admitted that Pleasure, Pain, etc,, are the fruits of action, it 
is declared that Purusa experiences the fruits of action inhering in Bud- 


The notion that Piinisa is the experience!', is due to A-viveka. 

W % H oi U 

A-vivek4t, through non-discrimiuatioii. ^ Vd, or. Tat-sid- 

dheh, from proof thereof, L e,, of the notion of experiencership. Kartuh, of 
the agent, Phala-avagamah, knowledge of fruit. 

106. Or, tlie declaration made in tlie l^^astras tliat 
fruit belongs to the agent, is due to the non-discrimination 
of the production called experience. (Vijhana Bhiksu.) 
Or, the notion of experiencership in Purusa being derived 
from non-discrimination, it is known that fruit belongs to 
the agent. (Aniruddha.) — 106. 

Pritth— Having stated the popular or practical conclusion, the 
author declares lus own conclusion. 

Neither is Purusa the agent nor the experience!’, but the abhimana 
or assumption of experiencership arises in him through his being reflect- 
ed in the Mahat Principle. “ A-vivekat va” ; through noii-apprehensipn of 
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the distinction between Purusa and Prak.riti. “ Tat-sidheh ’’ there being 
proof of the abhinifina on the part of the psendo-ageiit that he is the 
experience!’ of the fruit. — 106. 

Now, admitting that it is only the experience belonging 
to Purusa that is the fruit of action, the author declares the principal 
conclusion that it is in Purusa himself that the fruit is produced by the 
action of Buddhi. 

Or, it may be, that the fruit does not really accrue to the agent, 
inasmuch as, by such desires as “May I experience Pleasure ”, etc., it is 
indicated tliat it is experience alone that is the fruit of action. Hence it 
follows that the fruit is what inheres in the experiencer, and nothing else. 
On the other hand, the information that the fruit accrues to the agent, 
given in the Sdstras, in such passages as, ‘ 

Tlie fi’uifc laid down in the Sflstra accrues to the performer, 

is due to non-discrimination, in the idea of the agent, “ tat-siddheh,” of 
the production called experience inhering in the non-agent. Such is the 
meaning. For, the popular belief is : “I who act, the very same 1 do 
experience”. 

And the prayer that there is, namely, “ May Pleasure result unto 
me ”, etc., the same can be accounted for only as the means of securing the 
fruit, like the prayer, “ May a son be born unto me ”, Bhoga or experi- 
ence, on the other hand, is not the means of securing anything else. 
Hence it follows that it (experience) alone is the fruit. Such is the prin- 
cipal conclusion. 

Although Bhoga is the svarupa or very form of Purusa, still, accord- 
ing to the theory of the Vai^^esikas, it should he understood that it is as 
much an effect as the ear, because they hold that it is nothing but 
consciousness determined or conditioned by Pleasure, etc., that constitutes 
Bhoga. In this tlieory, if Bhoga is admitted to be the fruit, then, it ^lould 
be further understood that it is nothing but the non-existence of the experi- 
ence of Pain that constitutes Apavarga, the Grand Fuiaiment or Release. 
Or, let the non-existence of Pleasure and Pain alone be the fruit by 
means of the relation of ownership, in the form of the capability of being 
experienced, seeing that by means of that relation, Pleasure, etc., also, 
like riches, etc., may possess the characteristic of being inherent in 
Purusa. — lOG. 
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Fruit of knowledge is absence of Pleasure and Pain. 

rfT^T^^R l\ % \ ? ovs || 

’^Na, not. ^ Ubhayam, both, Pleasure and Pain. ^ Clia, and. rif^reRT^ 
Tattva-akhyane, on the manifestation of the Tattva or Principle. 

107, And when tlie Tattva is made known, there is 
neither agency nor experieii,cership (Anirnddha), or, neither 
Pleasure nor Pain (Vij fiana Bhiksii). — 107, 

The author declares the resn of the absence of A-viveka. 

. The rattva or Principle, e., Purusa, being known, through 
Viveka or discriniiaation,“ na ubliayam ”, (the wrong notion of; neither 
agency nor experienc.ership (exists).— 107 , 

Thus, having in the above manner established the Piaina- 
iias or proofs and the knowledge or proof of the Prameyas or Provables, 
which constitutes the fruit or result of Prarnaua, the author declares also 
the fruit of the knowledge of the Provables. 

rattva-a,khyane ” : On the immediate vision of the truth about 
Puiusa and Prakpiti by means of Praimlna {i. b. S^mfi<nyato Drista 
Inference), ubhayam. Pleasure and Pain, also do not arise again, as 
established by reasoning and the Veda, e. ry., 

He -vvlio knows, escapes joy and grief.— Katha Upanisat, II. 12. 

Such is the meaning. — IW. • 

Mere non-yeree'ption eannob 'prove non-existence^ as it is due to 
other well-known causes, 

fim; Visayab. an object of perception. sSm; a-visayab, no object of percep- 
tion. Api, eren. Ati-dara-Adob, on aecount of long distance, and other 

causes. Hana-uiiadanAbhyAm, tbroiigU incapacity or capacity, tbrounH 

impairment or appHcation. Indriyaaya, of tlie Indriya or Sense. 

108. What IS an object of perception (at one time) 
may be (at another time) not an object of perception, because 
(there are conditions, such as) a great distance etc., which 
cause impairment or application, (as the case may he) of 
the Senses. — 108. 


BOOK I, SUTRA 108. 


161 



---Having stated the Prarndnas, the author states the distribu- 
tion of the Prameyas or the Provahles. 

A thing is ‘‘ visaya ” or an object perceptiblej through “ upddana ” or 
connection, of the Sense. It is“ a-visaya ” or not an object perceptible, 
through “ hana ” or absence of connection, of the Sense. And non-connec- 
tion is due to unfitness for conjunction of objects lying at a long distance, 
etc. : e. g., on account of extreme distance, a bird flying far away in the sky 
is not pei'ceived ; on account of extreme proximity, the collyrium applied 
to the eye is not perceived.; on account of intervention of another thing, 
a thing placed inside a wall is not perceived ; on account of mental dis- 
traction, a person afflicted with grief, etc., does not perceive the thing 
that lies at his side ; on account of its extreme fineness, an Atom is not 
perceived ; on account of suppression or overpowering, e. g., by the sound 
of a drum, the sound produced from a conch shell is not perceived ; and. 
so on. “108. 

Bhdsya. — Purusa and Prakriti have been established by inference,, 
briefly showing their discrimination from each other. There are minor 
differences in the manner of the inference of the two, viz., Purusa and 
Prakriti. These minor differences are the subject matter of discussion 
from this place upto the end of the Book. Amongst them, at the, begin- 
ning of the discussion, the author removes the impediments which cause 
non-cognition in the case of the inferences of Prakriti, etc. 

The Chfirviikas (lit. Sweet-snyers) or Sensationalists cannot prove, by 
means of perception, the non-existence of Prakriti etc., like the non- 
existence of a waterpot etc., from the mere fact of their not being apprehen- 
sible by the Senses ; inasmuch as even an existent object may be an object, 
or may not be an object, of the Senses, according to difference of time, 
on account of the impairment and application of the Senses, in consequence 
of the fault of its lying at a great distance, etc. Such is the meaning. 
Where all the materials or causes of the sense-perception of an entitj: exist, 
the cause of perception of the non-existence thereof, is nothing but failure 
of the Senses to reach that object. In regard to the sense-apprehension 
of Prakyiti, however, full attention to all the causes of such apprehension 
cannot be possible, owing to the presence of the conn ter- agents presently 
to be mentioned. Such is the import. 

The faults, viz., extreme distance, etc., have been specifically enumer- 
ated by the liarika : 


^^mkrya-pravageana-sOtram, 

(Non-apprehension of objects by the Senses arises) from extreme distance, extreme 
nearness, impairment of the Senses, non-presence of the mind, extreme fineness, interven- 
SnaTerirviI combination with likes.-Samkhya Karikfi of isVare 

“ Sam&nabliih4ra ’’ or combination with likes, in the above, means 
association with things of the same class ; c. |y., through mixing the cow’s 
milk with the milk of the buffalo, arises non-apprehension of the buffalo’s 
milk as such. — 108. 

Non-apprehension of Purusa and Pralriti hy the Senses is due to 
their extreme fineness, 

Sauk^my^t, from subtlety, I’at-anupalabdhih, non- 

perception thereof, i, e., of Purusa and Prakyiti. 

109, Non*pe.rception of Purusa and Pralqiti is due to 
their extreme subtlety. — 109. 

Vritti. If it be asked, whence does arise the non-perception of Par 
kriti ? So the author says. 

“Subtlety” means difficulty of investigation, and not that Prakriti 
109°^ Atom, because Prakriti is all-pervasive or universal. 

■p/ 2 %a.— But, it^ may lie asked, wliicli of the faults mentioned 
above, uiz., extreme distance, etc., causes obstruction to the perception of 
Prakriti, etc.? To this the autlior replies. 

The non-perception thereof, i. c., of the two mentioned above vi 
Purusa and Prakriti, is, however, due to their subtlety. Such ’is the 
paeaning. 

, •' Subtlety ” here does not denote atom-nesg, beoanse they pervade 
the whole univoi-se ; nor does it signify difficulty of investigation and the 
like, because it can be hardly predicated of them in that sense. But it 
denotes a class or general attribute which opposes the right cognition of 
them by means of Perception. The right notion about Puru.?a, Parkri 
etc., that is, however, derived, (in special oases), from Perception is "due to 
the excitation caused by tl,e virtue born of Yoga. And the limitation thus 
put on the general attribute is not faulty. Or, it may be that subtlety here 
denotes only the ohai-acteristio of being partless substances And the 
virtue born of Yoga is the excitant to tlieir perception.— 109. 
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Proof of the subtlety of Prahriti, etc., 

II ? I II 

I Ki1,rya-clarsaiiat, from seeing the effect, Tat-npalabdlieli, 

there being apprehension thereof, ie., of subtlety fVijndna Bhiksu) or of Prakyiti, 
I etc., (Anirnddha). 

110. Because tlie apioreliension thereof arises from 

f seeing the effect.— -110. 

^ Fnf4«.~How, then, it may be asked, is the existence of Prakriti 

establislied ? To this the author replies. 

As the knowledge of (the existence of) the Ultimate Atoms is derived 
; from seeing the water pot (which is their product), similarly is derived 

; the knowledge of the existence of Prakriti from seeing ilie products of the 

tliree Gunas.-— 110. 

i Bhct^ya. — But, it may be asked, when their non-appreliension is 

quite likely to be due to their non-existence, what for is the supposition of 
subtlety made ? Otherwise, again, why would not the non-apprehension of 
f the horns of a hare, etc., be referred to subtlety as its cause ? To this the 
author replies. 

The existence of Prakriti, etc., having been already established by 
I means of the fact that the effects which we observe in the world cannot be 

explained otherwise than as produced from them, the supposition of their 

subtlety is made in order to account for their non-perception. And, prior 
to their inference, their non-existence cannot be ascertained, there being 

f rooiir for the doubt whether their non-perception may not be’ due to their 

subtlety, etc. Hence the inference is justified. Such is the meaninc^ — 

iia 

^ Objection : Gonflict of oyiniom is a bar to the existence of Prakriti, 

srrf^fiiifraqn : Vadi-vipratipafcteh, on account of the contradictory views of 
thinkers of dilforent schools, ; Tat-asiddhib, non-proof thereof, i, e, of the 

existence of Prakriti (Aniruddlia), or, of the theory of existent effects (VijMna 
Bliiksii). ?fn ^ Iti diet, if this be said; , 

111. If it be said that this is not proved in conse- 
quence of tlie contradictory theories of different thip.- 
kers.r—lU, 
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Vritti. — Some — the Veddntins — say that the world has Brahma for its 
cause, while others, the NyAya-Vais^esikas, say that it has the Ultimate 
Atoms for its cause, and the elders (of the Samkhya School) say that it 
has Prakriti for its cause. The author raises the doubt involved in 
these contrary theories. 

“ Tat-asiddhih” means the non-proof of the existence of Prakriti. 


' Bhd^ya. — In regard to the inference of Prakriti, the author appre- 
hends an objection. 

Well, if the effect existed prior to its production (as maintained by 
the Samkhyas), then, of course, an eternal Prakriti would be proved to exist 
as its substratum, inasmuch as it will be declared afterwards (Vide 1. 135, 
page 191) that the inference of the cause is made only as being always the 
accompanier of the effect. But, in consequence of the disagi’eement 
of different thinkers, an existent effect itself is not proved. If such be 
the objection.— 111. 

Answer : Existence of Purm^a and Prahfiti 'proved independently of 
* the Theory of Existent Effects. 

II ? 1 ? ^ H 

trarfi TathA api, still. Ekatara-dyistyA, by the observation of the 

one, WKfgg' : Ekatara-siddheh, on account of the proof of the other. ^ Na, no. 

A palApah, negation, denial. 

112. (Admitting, for tlie sake of argument, that there 
is no proof of the theory of Existent Efects), still, when by 
the observation of the one (?-. e. the effect), the existence of 
the other is proved, there can be no negation (of the 
existence of Pnrnsa and Prakriti). — 112. 

Vritti. — The author states Ids conclusion with regard to the above 
objection. 

If the subject of inference, on one side, were disproved by the mere 
disagreement of theorists, then, since such differences of opinion exist 
in regard to the alternative or opposite side, how could there be proof 
of what they propose to be the cause ? If they reply that it would be 
prov^ed by the cognition by inference of that which pervades, from the 
cognition of that which is pervaded, on the strength of their not ever 
being one without the other, then, it is the same with us also. Hence our 
inference of the caqse from the effect is not to be contradicted. -^11 2, 
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BMsya.— Admitting tlie validity of tlie above objection, for the sake 
of argument, the author avoids it. 


Granting that the effect is not eternally existent, still by the ob- 
servation of the one, A e,, the effect, the existence of the other, i. e., the 
cause, being proved, there is really no contradiction of our inference. 
Hence an eternal cause (Prakriti) is verily established. 

Herefrom also is made the deduction of Release by means of 
discrimination of Purusa as not undergoing transformation, from this 
very cause (Prakriti) which undergoes transformation. Such is the 
meaning. 

On this very Abhyupagama-vada or doctrine of admission of 
counter-theories for the sake of argument, proceed the positive or astika 
^astras, e.g., the Vai,4esika, etc. Hence, it should be remarked that although 
they are in (apparent) conflict with the declarations in the Veda and 
Smriti of the Theory of Existent Effects, yet they are not unauthoritative 
in their other portions. — 112. 

Proofs of the Theory of Existent Effects : {a) Its denial would entail 

contradiction of the threefold aspect of things. 

^f^f^fTvrrq%sr II ? nn ii 

Trividha-virodha-apatteff, on account of the entailmeiit of a 
contradiction to the threefold aspect of things, ■q Oha, and. 

113. (Denial of the Theory of Existent Effects) would 
entail contradiction, of the threefold aspect of things 
(VijMna Bhiksn). Or, (the inference of any other cause 
than Prakriti), would etc. (Aniruddha.)--113( 

Vritti.—Let a cause be inferred from the observation of the effect, 
but how can you say that the said cause is Prakriti '? To this the author 
replies, 

The Gupas are threefold : Sattva, Rajas, and Tamas. There would 
be contradiction thereof, (if Prakriti were. not the cause), i. e., the world 
would be devoid of them ; but it is not found to be so.—llS. 

Veddntiii MciMdeva : Were Brabman or the Ultimate Atoms the cause of the world 
it would lack the characteristic, but which, wo perceive, it does possess, of having the 
nature, and thereby being the cause, of Pleasure, Pain, and Bewilderment. 

Bhd.pja.~The author states the true refutation of the objection,. 
Now, all effect has, as admitted on all hands, a threefold aspect, vk.[ 
past, future, and present. If Jhe effect; is not desired to be. always 
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existent, then, its tlireefoldiiess would not be established. For, b}^ the 
non-existence of the water pot, etc. in times past, etc., the possession 
of the properties of being past, etc., would not be established in the case 
of the water pot, etc., since there can subsist no connection between what 
is existent and what is non-existent. 

Note:— A connection or relation involves two terms. When we say that a water 
pot lies on the ground, we assert a relation to exist between the ground and the water 
pot. The two terms of the relation are the ground and the water pot. Both of them are 
necessary to determine the relation, and, so, their general name is NirQpaka or deter- 
minant. Speciaeally, the ground is called Anuyogi or that bo which something is joined 
afterwards, and the water pot is called Pratiyogi or the counter-opposite which fills up 
and, thereby, destroys the blank caused by its non-existenee'until then. 

Moreover, if counter-opposite-iiess consist in being of the form of the 
counter-opposite, then, the same defect remains, because it would then be 
the same as the non-existence of the water pot. If it be tlie very form 
(svarupa) of non-existence itself, then, the nou-existenee of the cloth, 
etc., would be the noii-existerico of the water pot, etc., because of the 
absence, on the supposition, of any distinctive pecularily in non-existence. 
And, if any distinctive peculiarity is admitted to exist in the intrinsic ■ 
form of non-existence, then, non-existence would lose its character as 
: such, and be a mere technical name. 

It cannot be said that the counter-opposite itself will be the dis- 
tinctive peculiarity of the non-existence ; since a non-existent counter 
opposite cannot possibly be the distinction in the case of antecedent non 
existence, etc. 

It should, therefore, be said that the past, future and present are-nothing 
but different states of the effect which is really eternal ; since, it is but 
reasonable that the intuitions, viz., “ The water pot is past”, “ The 
water pot is present”, and “ The water pot is coming-to-be”, should have 
similarity of forms; and not that one of them should have existence as 
its object, while the other two, non-existence as their object. 

And it is these two states, viz., the past and the not-yet-come-to- 
pass, that cause the use of the expressions, consequent non- existence and 
antecedent non-existence; since there is no proof of two more non- 
existences different from them. Such is the hint. More on this. point 
may be found in the Yoga Sutram of Patanjali. 

Likewise, absolute non-existence and reciprocal non-existence also 
are nothing bnt the essential forms of their substrata. It cannot be 
said that, such being the case, even during the existence of the counter- 
opposite, since the essential form of the substratum does not depart from 
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It, there would, therefore, at that time, arise the intuition of absolute 

non-exmtenco ; because our opponents also admit the presence of absolute 
non-existence thereof m a place containing the counter-opposite, and, 
further, because it is in the case of the past and the not-yet-come-to-pass 
states only, that the connection of the counter-opposite can become 
the absolute non-existence for the time being. Therefore, in our conclu- 

Sion, Non-existence is not an additional principle. 

Moreover, some one thing being looked for, as determining or 
regulating such intuitions as, “ The water pot is destroyed”, •' The water 
pot will come to he”, “ The water pot does not exist here,” etc., it is 
just something having the form of existence, that is conceived by us, 
for the sake of simplicity ; while, it should be obseiwed, there would be 
redundancy and intricacy in the supposition of Non-existence which is 
nowhere observed.— 113. 

(h) Then ean be no produetion of what did not exist before. 

II ? I M 

n Na, no. Asat-utpadah, production of what was non-existent. 

Nri-srmga-vat, like the horn of mam 

114. (There can be) no production of what did not 
exist before, as a man’s horn. — 114. 

The author repels the doubt as to whether the production 
of an effect is tliat of what existed before or of what did not exist before. 

Things of a purely non-existent nature are a man’s horn, etc. Things 
of a purely existent nature are (Ether), etc. Things which partake 

of the nature of both the existent and the non-existent, are a water pot, etc. 
Hence, one may ask, how can there be comparison with a man’s horn ? 
We reply tliat there can be no such doubt. For, (according to the theory 
of the opponent), a water pot, etc., would be non-existent during the period 
of their antecedent non-existence {i. e., so long as they were not produced) 
while the non-existence of a man’s horn, and the like is perpetual; what 
IS the difference between the two ? If it be replied by the oTbjector that 
the observation of the production of a water pot, etc., constitutes the dif- 
ference ; we can only admire his argumentative skill, for he puts forward 
ill reply the very fact which is the subject of discussion.— 114. 

S/iijya.— The author states that tlie Theory of Existent Effects is 

established by the following argument also. 

The very production of that which, like a man’s horn, is a non- 
existence, is impossible. Such is the meaning,— 114, 
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{G) For every produetion, there must exist some material cause. 


Up0.ddna-niyamat, owing to tlie regulation of material canses. 

115. Because there must be some determinate mate- 
rial cause for every product.— 115. 

Vritti.-r-T]iQ antliorsets fortli an argument in support of tlie exist- 
ence of effects even prior to their production. 

The connection of the effect follows from the connection of the cause. 
And connection can take place only between things existent. Otherwise, 
production of effect would take place everywliere and at all times — 115. 

BUd^ya . — Tlie author gives the reason for the above conclusion. 

A water pot can be produced from earth alone, a piece of cloth from 
.threads only, etc. Thus it follows that there is a uniformity in regard to 
the material cause of effects. This would not be possible, f if effects were 
non-existent prior to their production). For, prior to production, the 
effects being non-existent in the cause, no such peculiarity or principle of 
differentiation is found to be present in the cause whereby it would pro- 
duce some particular non-entity only, and not any other else, xind if the 
existence of some such peculiarity is admitted, then, inconsequence of the 
existence of an entity (in the shape of the peculiarity) thus entailed, the 
(theory of) non-existence is gone. And it is this very same peculiarity that 
is declared by us to be the not-yet-coine or future or potential state of the 
• effect. 

Hereby is also refuted the theory of the Vaislesikas that it is the 
antecedent non-existence or non-existence prior to production that deter- 
mines the production of effects in particular forms. For, the supposi- 
tion of an entity is simpler than the supposition of a non-entity. Further, 
entities are visible, and are independent of others. Moreover, on the exist- 
ence, (if it is so asserted), of a distinctive peculiarity in non-entities 
themselves, the non-entities would no longer remain non-entities but would 
become entities ; while a peculiarity in the form of the counter-opposite 
■does not exist during the non-existence of the counter-opposite. 

Hence non-entities having no distinctions of their own, it is not 
reasonable to hold that they can determine the production of effects. 
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{d) Else cmything might oeeur aiiy time anywhere, 

n ? nun 

Sarvatra, in all places. Sarvacltl,, at all times. Sarva-asam- 

l)liavat, on account of non-production of all things. 

116. Because all things are not produced in all 
places, at all times. — 116. 

Vritti , — The author continues the very same argument. The mean- 
ing is quite manifest. — liG. 

Bhd^ija.—TliQ author lays clown a proof of the uniformity of the 
material cause. 

The meaning is easy to grasp. On the absence of uniformity of the 
material cause, on the other hand, overytliing would be possible every- 
where,, always. Such is the import. — 116. 

(e) Eoery thing eannot he produced from everything else. 

n nvs n 


nmi Saktaaya, of the capable or competent, Sakya-karai?i,t, because 

of the execution or production of what is possible. 

117. Because the production of what is possible, can 
be only from what is competent to cause such production 
—117. 

FrztH.— But, even in the absence of any particularity in the mate- 
rial cause (for determining the production of particular effects), their pro- 
^ duction will be regulated, says our opponent, by this that what is capable 
of production from another thing, the same can be produced from that 
thing alone. For, the thread does not certainly become the (material) 
cause of a water pot. Whence, then, can there be production of all 
things (I. 116)? To this the author replies. 

“Saktasya,’' of the competent: Sakti or competency or poten- 
tiality : does it have the s^akya or the possible as its subject or does it not ? 
we ask. If it has the possible for its subject, then, the existenee of the 
possible should be affirmed. If, on the other hand, it has not, then, there 
would be the production of a water pot from the thread, and the position 
would be the same (as -discussed in I. 115 supra).'^ll7. 
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Bhd,fya. -The author states that production of 
take place, fqr this reason also, namely : 

Material causality is nothing but the possess 
become the effect. Tt can hardly be said to denote any 
our interpretation is the simplest possible. 

That power or potentiality is nothing but the 
01 undeveloped state of the effect. Hence, because t 
tent, can produce the effect that is 
duction of a 


a non-entity cannot 


power to 
Besides, 


capable of being produced from it, pro- 
non-entity cannot take place. Such is the meaning. —117. 

(/) Cause and Effect are identical, 

n ? I II 

K4raua-bh4v0,t, from the effect having the nature of the cause 

nOha, also. 

118. And also because the efect possesses the same 
nature as the cause. — 118. 

Vvitti, The author states another argument. 

Because the cause and the effect are one and the same. Even though 
modified into the form of the water pot, (it) does not cease to have the 
nature of earth. On the other hand, there can be no identity between 
what is existent and what is non-existent. 

But, if they are identical, then, one may say, water should be carried 
by means of a lump of earth, as it is done in a pitcher. We reply that 
such would have been the case, were their identity atyanta or absolute. 
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j-iic veuci Ufcjuitires lue non-amerence or tlie ellect from toe cause, 
even pi ior to its production, iroiii this too, (eternally) existent effects 
being pi oved, production of what is non-existent, cannot be maintained. 
Such is the meaning. For, were the effect non-existent (prior to produc- 
tion), identity of the existent and the non-existent, as declared in the Veda, 
would be disproved. 

On the identity of the effects with the causes, prior to their pro- 
duction, the declarations of the Veda are : 

That the same as this, was, tlion, unmodified.— Bri. Aran Upa. I. iv. 7. 

VI iM world), 0 peaceful one, was verily existent at the beginning -Chh. Upa. 

This, (the world), was verily the Self at the beginning.— Maitri Upa. V. 2, 

This, (the world), was verily waters at the beginning —Bri. Aran. Upa. V. v. 1.— 118 

Vote ;— In this connection (aphorisms 113-118), compare KariM IX : 

II qjlRqJT IK n 

The efEect is always existent; because that which is non-existent, can never be 
brought into existence ; because there must be a determinate relation of the cause with 
the effect ; because all things are not produced in all places, at all times; because a com- 
petent cause can do that only for which it is competent ; and also because the effect 
possesses the nature of the cause. 

A doubt ■—Ilow can that wlmli exists, he said to be -produced’? 

^ \ I II 

^ Na, not, Blulve, in existence. : Bhava-yogab, conjunction of 
existence. ^ Chet ,if. 

119. If (it be objected that there can be) no adjunc- 
tion of existence (i.e., production) to an existence, (we reply 
as in the next aphorism). — 119. 

Vritti — The author apprehends an objection. 

If, “ bhava-yogah ” or production of the effect existent, “ bhave ” 
be from the existent cause, then, tliere would be no such predication as “ A 
water pot will be produced, is being produced, is destroyed.”— 219 . 

BJulsya.—The author apprehends an objection. 

But, then, the effect being thus eternal, “bhava-yogah,” adjunction 
of production, is not possible, in the case of the effect which is already of 
the form of an existence. Because we speak of the nrodno.tinn nf 



If this be tlie objection. Siicli is tlie 


existent from the existent only, 
meaning.— 119. 

-^nswe?' :~Prodiietion is only manifestation. 

^ =t Na, not, nay. Abhivyalcti-iiibandlianan, occasioned bymanifes- 

tation (and non-mamfestation), aratninnw* VyaTabara-avyavahtoau, use and non- 
use (of the term ‘production’). 

^120. Nay ; the apjolication and non-application o.f the 
term production ’ to an effect are occasioned by the manifes- 
tation ("and non-manifestation of the effect as such). 120. 

Vritti.—The author states the established tenet on the subject. 

As the vvhiteiiesa of a white cloth which had become dirty, is 
brought into manifestation by means of washing, etc,, so is the water pot 
brought into manifestation through tlie operation of the potter ; whereas 
through the impact or blow of a mallet, it is made to disappear. 

And manifestation is a fact of daily observation ; e. (/., of the oil, 

. from the sesanium-seeds, by pressure ; of milk, from the cow, by milking ,• 

, of rice, from paddy, by thrashing ; etc. 

It^ is established, therefore, that the use of language (such as 
production, etc.,) as well as the difference in the denotation and function 
or use of the things are dependent on their manifestation.— 120. 

Bhd§ya. Ihe author repels the above doubt. 

The employment or non-employment of the expression “production 
of an effect, ^ has the manifestation (or noii-manifestatioii) of the effect 
for Its occasional cause. The predication of production depends on its 
mamfestatioii, and the absence of the predication of production depends 
on the absence of manifestation; but not on the coming into existence of a 
non-existence Such is the meaning. ' 

mauiXostation is not a (subjeotire) cognition, but tlie present 
(actually existing) state of tire effect. Tlie operation of tlie cause also 
produces only tliattransfonnatiou of the effect wiiioh is oharaeterised as 

being present (as distinguished from the past and the future). In the 
world also it is observed that it is only the manifestation of an’effect which 
was existent from before, that takes place from the operation of the cause. 
As. for example, it is the manifestation only of the statue inherent in a 
block of marble, that takes place from the operation of the sculptor- of 
oil inherent m sesamum-seeds, by pressure; of rice grains in the paddy, by 
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So lias it been declared in the Yoga-Vai^istha Rainayana : 

f%r^T }| 

As the outlines of the discus and the lotus lie dormant in a block of marble, so does 
the system of the world lie within the mind or consciousness in a dormant state. 

“ In a dormant state,” ie., not the manifested world, but Ibe world 
lies within the mind through Pralqiti, i.c,, in the causal state.-' 120. 

Destriict ion is disappearance in the cause. 

HT2fr; n ? i ii 

’nf?! : Msab, disappearance, destruction, mvam : KA;raiia-layah, dissolution 
into the cause. 

121. Destruction (of a thing means) the dissolution 
(of the thing) into its cause. — 121. 

Vritti. — But, (some one may say,) if production is due to the occa- 
sion of manifestation, to what occasion is due tlie predication of destruc- 
tion ? To this, the author replies. 

From the blow of a club occurs the dissolution of the water pot * 
into its cause {i.e., the particles of earth from which it was produced) ; ' 
and this dissolution is the occasion for the predication of destruction 
about it. Thus arise the differences in the use of words (c. g., production 
destruction, etc.) and the object denoted (e. r/., water pot, etc.) and its use 
(for bringing water in, etc.) 

But, (some one may say), if destruction is disappearance merely, re- 
appeai’ance should be observed, but it is not observed. To this w^e 
reply that re-appearance. is not observed by tlie stupid, but is observed 
by those who can discriminate. Thus,' for example, when a thread is 
destroyed, it is changed into the form of earth ; and the earth is changed 
into the form of the cotton-tree ; and this transforms into the shape of 
flower, fruit, and thread. So is it with all existences.— 121. 

Bhdsya. — Well, granted that the existent, (as supposed by you), 
somehow or other, may have an origin prior to its ' production ’ (as a 
manifested effect) : but how can there be ‘destruction’ of an existence 
continuing from eternity ? There being room for this enquiry, the author 
says. 

“ Laya,” according to the teaching of its derivation from the root 
Li fi in the sense of enfoldment, means absence of disjunction from the 
pauses, in. consequence of subtlety. This very same state, called the 
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past, is said to be destruction or disappearance. Sucli is the meaning. 
And the Laya that is called iiot-yet-come-to-pass (future) state, is said to be 
antecedent non-existence. Thus the answer is complete. 

Of the (very same) effect which, having once been manifested, has 
passed into dissolution, there can be no re-manifestation, since it would 
entail the recognition, etc. (of the ro-produced effect), which is never 
found to occur. On these grounds the suggestion of re-manifestation has 
been refuted in the Aphorisms of Patanjali. (Vide Yoga Sutras.) 

Besides, in common with our opponents, we too hold that the not- 
yet-come-to-pass or potential state, called antecedent non-existence, is the 
cause of the manifestation (of an effect). 

But, where is the evidence, may ask our opponent, to show that 
what is past and gone, does also exist? For, the Veda, etc,, are not 
found to declare in plain terms the existence of what is past, as they do 
. in the case of the existence of what has not-yet-come-to-pass. 

Such is not the case, we reply. For both the past and the not-yet- 
come-to-pass are the objects of perception by the Yogin, which they 
could not be unless they were existent ; hence the existence of both of them 
is proved. For, it is the object that is the cause of perception in general ; 
as, otherwise, the consequence would be that even a present or actually 
existing object also would not be proved by perception. Therefore, when 
it is established beyond doubt that cognitions or ideas or percepts are 
adventitious, i. e., caused by transference of forms of objects from the 
outside, and when no obstruction or cause of aberration exists, it is 
proved, by the perception of the Yogin, that the past object also exists. 
And the evidence of the Veda, Smriti, Itih^sa, etc., on the perception by 
the Yogin of things past and not-yet-come-to-pass, has been set forth in 
detail by us in our Yoga-Vflrtika. Such is the hint. 

Thus, then, is made out the predication of production and destruc- . 
iion in respect of the effects in consequence of their manifestation and 
dissolution. 

Well, our opponent may ask, is this manifestation also existent from 
before, or is it non-existent from before ? If it be existent, then, by 
means of the manifestation of the effect even prior to the operation of the 
cause, it would by itself be the cause of production of the effect (which 
is not desired by you), and, consequently, the operation of the cause would 
be ineffectual (which also is not desirable). If, on the other hand, it be 
non-existent, then, in the very admission or fact of manifestation, your 
d^octrine of Existent Effects is lost ; inasmuch as you then admit the 
manifestation of a non-existent manifestation. 
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To this our reply is as follows: By the admission of tbe constant 
existence of all effects prior to the operation of the cause, no room is 
loft for the raising of such a dilemma. As in the case of a water pot, 
manifestation ol: the manifestation of the effects, (so long as it, the first 
manifestation, is not actually manifested as the manifestation of the effect), 
is in the state of antecedent nonexistence in its present or actual 
manifested form, and, therefore, for the termination of that antecedent 
non-existence, it depends upon the operation of the cause. While its 
non-existence by the not-yet-come-to-pass or potential state, causes no 

harm to the doctrine of Existent Effects. 

Neither is in this view the contradiction of Existence and Non- 
existence involved ; for, the difference between them has been declared to 
bo in mode or manner of appearance only, and not real. 

Nor can it be argued that, even so, by the non-admission of antece- 
dent non-existence, the non-cxislencc itself of the effects prior to the 
operation of the cause {i. e. the antecedent non-existence of effects) can 
hardly bo asserted ; for, it is the state of the effects past, future, and 
present, which constitute the lorms by which one state is non-existent, 
in relation to the other states.— 121. 

The Theory of Manifestation docs not entail infinite regression. 

WTO: PAramparyatah, of one from the '^other. Anvesaija, seeling, 

pursuit. Vija-afikura-vat, as is the case with the seed and the sprout or 

plant, 

122. (There is no infinite regression), because they 
seek each other, as is the case with the seed and the plant. 
(Aniruddha.) Or, their reciprocal pursuit (is quite logical), 
like that of the seed and the plant. (Vijhana Bhiksu.) — 122.* 

Vritti—But, some one may ask, is this manifestation something 
existent, or is it something non-existent ? If it be existent, then, appre- 
hension of the effect should occur at every moment. If it be something 
non-existent, then, the theory of Existent Effects falls to the ground, 
because, of this also there would be another manifestation, of that also, 
ogam, yet another, and so on, and consequently, non-fmality would be 
the result. 

To this -the author replies. 

Let there he thousands of manifestations ; still it is no fault, as the 
succession is coming down reciprocally, from eternity, without beginning, 
like the reciprocal succession of the seed and the t)lant.-122 
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Bhdpja. — But, tlieii, tlie opponent may say, a manifestation also of 
tho manifestation sliould be desired for tlie i')urjpose of maintaining tbo 
tenet of Existent Effects, and, accordingly, infinite regression would bo 
tlie consequence. Apprehending tliis, the author says. 


Manifestation should be followed up, “ paramparyatah,” only by the 
form of one after the other, and vice versa. And such eternal succession, 
or, rather, rotation, being, like that of the seed and tho plant, quite 
logical (pramai^ika or authoritative), is faultless. Such is the meaning. 

And from the case of the seed and tlie plant, there is, in the present 
case, this difference that in the case of the seed and the plant, tho 
non-fmality arises by means of successive reciprocality, while in the 
case of manifestation, it arises by means of simultaneous reciirrocality. 
The validity of the inter-dependence is, liowover, the same in both 
the cases. Tho revered Vyasa also has recognized this non-finality as 
valid or logical, while observing in his Comineiitary on the Yoga Sutras of 
Patau jali : 


All oitccts are cterwal in their iiitrin.sie fornis, and are perishable in their mani- 
fested states. Fide S. B. H. Vol. IV. page 283, SOtra IV. 12. 


And here tho example of the seed and the plant has been adduced 
from the popular point of view. In reality, however, it stands for Janma- 
karmavat, like that of birth and action, and signifies that, as birth leads 
to karma and karma leads to birth, so does one manifestation lead to the 
other, and vice versa. Although, therefore, the succession of seed and the 
plant is terminated by tho original creation, and consequently, cannot be 
said to be infinitely regressive, still there is no harm to the pi'esent 
illustration. 


And it is well known in the Veda and the Sniriti that at the time of 
tlie original creation, even in the absence of the plant, the seed is pro- 
duced at the will of lliranya-garbha or Brahma from his body, etc. ; e. g. 
it is declared to be so in the following passage of the Visim Purana, 
amongst others. 


For, as tlio plant consisting of tho root, the stem, the branches, etc,, talrcs its r 
rise from tho original soocl, so do many other seeds also from ifc.— Visnu Purina, II. vii. 
32.-122. 
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Ohjeetion to the Theory of Manifestation retorted. 

Utpatti-vat, like the Theory of Production or Creation (of the objec- 
tors). \ra, or. A-dosah, faultless, blameless. 

IPS. Oiy (at all events), (our Theory of Manifestation is) 

as faultless as that of production.— 123 . ' 

Vintti. The author states another argument. 

Is ‘production’ produced, or is it not? If it be produced, then, of 
this (production V also there must be another production; and hence the 
result IS non-final ity, (the same as is alleged against our Theory of Mani- 
festation), If it be not produced, then, is this because it is non-existent, 
or because it is eternal? If, because it is non-existent, then, pro- 
duction there is never at all, and, consequently, it umuld never be per- 
ceived, (a result which, of course, you do not desire). Again, if it be not 
produced because it is eternal, then, production of elfects should take 
place at all times, (wliich, however, is not the case). Now, if jmn say : pro- 
duction Itself being of the form of production , what need have we of 
supposing an ulterior production (of production)? then, in the same 
manner, we ask : since manifestation itself is of the form of manifestation, 
what need have we of supposing an ulterior manifestation (of manifesta- 
tion) ? So that the two theories are on a par with each other. What is 
your conclusion on this point, is ours also, (and thus all the objections 
alleged against our theory apply with equal force to yours also).--123. 

Bhd^ya In reality, however, non-finality also is not entailed. This 
the author declares. 

As. on the grountl of simplicity, it is desired by the Vaidesika and 
others who hold tlie Tl.eorjr of the Production of the Non-ezistent, that 
production of the production of a water pot, for ez-ample, is 
essentially of the same form as the very form of it (production of the water 
pot), (so that the two productions are really one and the same thing and 
hence there is no infinite regression) ; in like manner, on the ground of 
Simplicity, should it also be desired by ns, that manifestation is the 
essential form of the manifestation of a water pot,' for example. Hence, as 
in the Theory of Production, so also in the Theory of Manifestation, the 
fauitof non-finality does not lie. Such is the meaning. 

^ Now, It cannot be said that, manifestation of the manifestation 
being thus not admitted, the Theorj- of Existent Effects would be lost In 
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consequence o£ the impossibility of the existence of the manifestation 
prior to the operation of the cause. For, the idea is that, in the view 
we now express, the Theory of Existent Effects does not go further than 
saying that it is of the existent alone that manifestation can take place. 
It does not, in consequence, come to be the same as the Theory of Non- 
existent Effects, even though there be the non-existence of the manifesta- 
tion prior to the operation of the cause on account of the non-existence 
of the manifestation of the manifestation. 

But, our opponent may say, in like manner, the antecedent 
non-existence of Mahat, and the rest themselves may be desired 
(instead of that of their manifestation) ; what need of supposing their 
existence in the state called fitness for manifestation or potentiality? 
We reply that the question does not at all arise ; the manifestation of those 
effects only which do exist in the Avyakta or nnmanifested state, being 
established by such texts of the Veda as 

That, the same as this, was, then, nnmodificd.-Bpi. Aran. Upa I. iv 7. 

But still, may continue our opponent, it (denial of manifestation of 
manifestation) would entail the admission of the antecedent non-existonco 
etc. of the manifestation. Wo reply, it would not; because, as has been 
already pointed out, the three states, not-yet-come-to-pass, etc., are of the 
form of the non-existence of one another mutually and because it is by 
the termination of the non-existence of this kind only that the operation 
of the cause can he fruitful. 

For, the difference of the authors of the Theory of Existent Effects 
fromqhe authors of the Theory of Non-existent Effects consists in this only 
that what are declared by them to be the antecedent non-existence 
and consequent non-existence, are declared by the authors of the Theory 
of Existent Effects to be the states, not-yet-come-to-pass and past respec- 
tively, of the effects having the form of existence. And the state of 
manifestation called present existence, is desired to be other than the 
(effects, e. g.,) the water pot, etc. (of which it is the state), because it is seen 
that the water pot, otc., possess the three states. In otlier respects, how- 
ever, the two theories arc similar. ' Hence there is no room for greater 
doubt in regard to oiir theory. Such is the hint. — 123. 

Points of resemhlance in all 'products or e§ cats. 

^3^ Iletu-mat, having a cause, caused. A*nifcyam, non-etorual, 

perishable, wfqA-vyiipx, non-pervasive, finite, Sakriyam, undergoing 


BOOK I, SUTRA IM. 179 

change, mutable. Anekam, more than one, multitudinous, Asritam, 

supported by something else, dependent. %'i 3 [Li 6 gam, produefc, effect, 

124. Effect (in general) is caused, non-eternal, non- 
porvasive, changeable, multitudinous, dependent. — 124. 

Vritti — The author states the similarity in property amongst the 
effects or products of Prakrit! mutually. 

“Hetu-mat,” having a cause, “Anityam,*’ perishable. “Sakri- 
yara”, giving up the body previously assumed ; the earth and the bodies 
have internal molecular movements also. “Anekam”, (multitudinous), 
in proportion to the multiplicity of different Purusas. “Ai^Jritam,” 
(dependent) on the cause. “ Lihgani” (mergont), that which sets or is 
dissolved into its own cause. — 124. 

Vedantin MaMdeva : — The -word, Vyaktatn, the manifostod, i. c., the products, should 
be supplied as the complement of the aphorism. 

Blid^ya . — By the apdiorism (I 110 sM25m), “ Because the apprehen- 
sion thereof arises from seeing the effect, ” it has been declared that the 
Root Cause should he inferred by moans of the effect. Now, in regard 
to that, with a view to determine liow far the range of effects extends, the 
author states the resemblance in property of all the effects, (in other words, 
gives tlio definition of the effect). 

“ Lifigam ,” mark of inference, or that whicli undergoes dissolution, 
donotos the whole class o| effects, because they serve as the marks of 
inference of their causes, or because they pass into dissolution. Hero it 
is not intendocl to denote the Principle Mahat alone, inasmuch as the 
characteristics of having a cause, etc., are common to all effects whatever. 
For this very reason, in the Karika also, all effect without excoption, 
called the manifested, has been declared to be “ Lihgam Thus, 

n h ro ii 

Tho Manifostod is producible, poristiablo, finito, mutablo, multiform, dependent, 
serving as the mark of inforonco, a combination of parts, subordinate. Tho Unmanifost- 
od is the rOYorso of this.— KdrikS, Verse X. 

Thus, that (the Manifested), tho “I/ihgam,” possesses the properties 
of being caused, etc. Such is tho meaning of the sentence. 

Of these (properties), that of being “hetu-mat” denotes the having 
a cause ; “ anityam, ” destructibility ; “ a-vyilpi,” tho opposite of tbc 
pervasiveness previously mentioned as belonging to Prakriti ; “ sakriyam,” 
Rie habit of constant activity, of tho form of making ascertainment (in Rio 
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case of Maliat, for example), otc. ; while Prakriti, being the cause of all 
acts in general, ’ cannot be said to act in merely a part of an effect. Nor 
can it be said that activity or acting is nothing butjearma or act ; because 
in that case, activity would belong to her also, inasmuch as it follows, 
from the hearing from the Veda that Creation proceeds from tlic distur- 
bance of Prakriti, that she too possesses acts (in the sense of giving birth 
to them). 

“ Manifoldness ” consists ill diversity according to the difference of 
creation, that is to say, that they are not the same in any two creation, 
and not the inclusion of, or extension to, many individuals of the same 
kind (jati), as it would then be too wide and extend to Prakriti, because 
Prakriti also has many forms such Sattva, etc., as would appear from 
the subscciucnt aphorism (VI. 39); Sattva and the rest are not the proper- 
ties of Prakriti, because they are tlie very form thereof. 

And “ dependence ” is on the parts of whicli they are made of. — 124. 

Proof of existence of effects as separate from the cause. 

Ahjasydt, ossentially (Aniruddha), easily, by perception (Vijnlina 
Bhiksn), A-bhodafcalj, from identity, Vd, or, GuAa-s&mdnya- 

i1,doh, of the common attributes, c, g., knowledge, pleasure, etc. of the NyAya-Vai- 
eesikas (A), of the genera of Gupas and karma or agt, etc. (V). Tat-siddhih, 

proof of existence in them, i. c., the twenty-four Principles (A), proof of the 
existence of the LiAgam or effect as other than the cause (V). PradhUna- 

vyapaclesAt, from the use of the term pradhilna. VA, or. 

125. — There is proof of the existence of these (common 
attributes of the Nyaya-Vaisesika School which yon mention, 
e, g., cognition, pleasure, etc.,) in the twenty-four PrincijDles, 
from the fact that they are essentially identical with them 
as well as from the use of the term Pradhana (which medi- 
ately is the cause of them all). — Anirnddha. 

Or, there is proof of the separate existence of the 
Lihgam or effect, in some cases by preception, in some, 
from its identity with, the genera of Guna, Karma, etc., 
and in some, from the very use of the term Pradhana which 
necessarily implies a separate effect.— Vij Sana Bhiksu. — 
125, ■ ■ . - : ■ - 
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But, some one may say, if the pniicii)lcs bo the twenty-five, 
then, arc such common acts as cognition, pleasure, etc., absolutely non- 
existent? If you say that it is so, then you give up wliat you see. 

To this the author replies. 

Anjasyat, essentially. “ A-bliodlia,” (non-difference), ^. e,, from the 
twenty-four Principles, because the common attributes, etc., possess the 
character of these (twenty-four). Tat-siddih,” proof of their existence 
through their inclusion just in these (twenty-four). The word “ va ” 
indicates an alternative reply. “ Pradliana-vyapadcsat va ” ; the proof of 
the existence of these ordinary common attributes, knowledge, etc., is 
from the very use of the term Pradhana, inasmuch as, since there is 
non-diffei'ence or identity between cause and effect, these attributes, etc., 
are not different from Pradhana, being the effects thereof mediately 
through Mahat, etc. So that the non-enumeration of tlioin by the author 
is not due to their non-existence.— 125. 

P/id,??ya.— The characteristics of being caused, etc., fmentionod in 
the preceding aphorism) can be established on the proof of the difference 
of the effect from the cause. For this reason the author sets forth the 
proofs which establisli the existence of effects as contra-distinguished from 
the cause. 

“Tat-siddhih,” proof of the existepce of the effect called Litigam, 
as other than the cause, is, in some cases, “ anjasyat, ” easily from Percep- 
tion itself ; fl. y., by means of the grossiiess,. or bulkiness, and other pro- 
perties, a pieceof clotl), etc., are proved to be separate from their causes, 
the threads, etc.^ In some cases, it is by means of inference by the iiiark,' 
“ Gunasamany-adeh abhedatab, ” of their having the nature of the Gunas' 
etc., in general : e. g, tliat of Mahat, etc., by means of tlieir difference in 
pioperty from their causes, which difference is of the form of their having 
the nature of the attributes such as ascertainment, etc. : also that of the 
earth, etc., by means of their difference in properly from the Tan-rnfitras, 
which difference is of the form of the Tan-inatras having the nature of 
such higher genera as the being the Great (Element of) Earth, etc. In 
some cases, again, it is by means of the difference in pipperty constituted 
by having the nature of karma or action, etc., alluded to by the word 
“ adi ” : as e. r/., that of the one with the members of the body moving, 
as other than the one with the members of the body remaining still. 

So, again, existence of the effect as other than the cause, is proved 
also, “ Pradhana^^yapadeslilt,” from the use of the term Pradhana in the 
Veda. For, it is called Pradhitna because all effect whatever, pradhiyate, is 
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founded in it And this cannot possibly take place witliout the relation 
o£ idontity-and-diffei’once between the cause and the effect, inasmuch, as, 
if they were 'absolutely noii-different, it would bo the foundation or 
substratum of itself, which is impossible. Such is the meaning. — 125. 

The eommon properties of Prakriti and her products. 

ii ? i ? » 

Trigaua-achetanatva-^di, the being eonstituted by the three 
Gujjas, the being unconsciouB, etc. Dvayofi, of both, i. e., the cause Prakriti 
and the effects, her products. 

126. To both (Prakriti and her products) (belong) 
the characters of being constituted by the tlireo Gunas, being 
nnconscionSj.etc, — 126. 

Vfitti, — The author declares the reBomblancos between Prakriti and 
her effects or products. 

Constituted by the three Gunas, IJjiconscious, Tlic word “ deli ” 
denotes existence for the sake of another. “ Dvayoh,” of the cause and 
the effect.— 12ff. 

Bhdf}ya . — By the two preceding aphorisms have been shown the 
character of the effects consisting of the community of properties amongst 
themselves and also the evidence to prove the existence of the effects 
as other than their cause. Now, for the purpose of the inference of the 
cause (Prakriti), by means of its having properties similar to tliose of the 
effects, the author displays the similarity of properties also between the 
cause and the effects. 

Similarity of properties, c. g., the being constituted by the three 
Gunas, etc., “ dvayoh,” belong to the cause and the effect only. Such is 
the meaning. 

And the other properties included by the word “ adi ” have been 
declared in the Karika, namely, 

Tho Mauifostoa (i. e. the effect) is constituted by tjio three Gunas, is non-diserimi. 
native, objective, common, uuconsoious or non-infcolligont, proliflo. So is also Pradlidna 
(Prakpiti). Purusa is the roverso of thorn both in those respects, and yetis similar (to 
Pradhdna in those other respects mentioned in KSrika X).— Karikd XI. 

“ Tri-gunam,” that in which the Gunas consisting ^of the forms of 
tho substances Sattva, etc., lie. Of these two, the inherence of Sattva, 
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etc, m Manat, and tlio rest, is by the form of (being their cause, while the 
inherence of Sattva, etc, in Pradhana is by the form of a collection of 
the three Gunas, as that of the individual trees in a forest. Or, since the 
words Sattva, etc, also denote Pleasure, Pain, and Bewilderment, ' the 
cause and the effect may be said to be constituted by the three Gunas in 
one and the same sense. 

“ A-viveld-visayah,” visible or perceptible by the ignorant only. If 
the compound is split up into the two words “ a-viveki ” and “ visayah,” 
then, ^ the being “ a-viveki ” would mean co-operativeness or acting by 
combination for the sake of another, and the being “ visayah ” would 
moan the being the object of experience. 

Sumanyam common to all Purusas, that is to say, iiiidifferentiat- 
od even in the case of Purusas being different. 

Prasava-dharnii ” undergoing transformation. 

“ Vyaktam ” the effect or product. 

“ Pradhanam ” the cause. 

Such is the meaning. 


184: 
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127. The mutual difference in property of the Gunas 
arises hy means of their pleasantness, unpleasantness, and 
dullness, etc. — 127. 

VfittL — The author states the mutual diherences of character 
amongst the three duuas which are the constituent parts of Prakriti. 

“ Pritih ” is Pleasure. By the word, adi, is denoted the light and 
illuminating Sattva Guna. “ Aieritih ” is Pain. By the word, adi, is 
denoted the exciting and restless Rajas Guna. “ Visadah ” is Bewilder- 
ment, By the word, adi, is denoted the heavy and enveloping Tamas 
Guna. — 127. 

Bhdi^ya, — For the purpose of the mutual discrimination of the Gunas 
which are the causes of the world and are collectively called Praclliana, 
the author establishes their minor differences of cliaracter also. An 
establishment of their dissimilarities is also necessary for the purpose 
of explaining how the three Gunas can be the causes of this diversihed 
world, inasmuch as variegated effects caiiuot possibly be produced from 
the same kind of causes. 

“ Gunandm,” of the three Substances, viz., Sattva, etc., mutual dis- 
similarity is caused by their being of tlie nature of Pleasure, Pain, etc,, 
because these qualities are observed in their elf ects. Such is the meaning. 
And, it has been declared, Pleasure, etc., are the properties of also the 
water pot, etc., just as Forin-Oolour, etc., are their properties, since the 
other effects (those which come after the production of the AntaRkarana), 
have the Antah-karana for their material cause. 

The properties included in this aphorism by the word, 4di, have 
been thus declared by Acharya Panchadikha : 

What is called Sattva, is of infinite variety under the forms of purity or clearness, 
lightness, love, agrooableness, renunciation, contentment, etc., which arc summed up 
by the word Pleasant. Similarly, Rajas also possesses many varieties, such as, grief, etc., 
which are summed up by the word Painful. So, also, does Tamas possess many varieties, 
such as, sleep, etc., which are summed up by the word Bewildering. 

Whereas in the present aphorism pleasantness etc., are declared to 
be the properties of the Gunas, and whereas in the next aphorism light- 
ness, etc., are going to be similaidy declared, the aubstanceness of Sattva, 
etc., is thereby established. That the Gunas partake of the nature of 
Pleasure, etc., is, however, justified according to the maxim that the 
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subject and its (essential) property are identical, as is the case with the 
Manas partaking of the nature of volition; and not that it is Pleasure, etc., 
just the same as mentioned by the Vaislesifcas, that are the qualities of 
battva, etc. 

Ihe triad of Sattva, etc., again, are also infinite according to tlie 
diversity of individuals. For, the alternative tenet that while the Gnnas 
are universal merely, diversity of effects would follow from the diversity 
of their concourse witli one another, would not bo a reasonable one, since 
m a case of concourse, there is no possibility of the appearance of minor 

or secondary differences.— 127. 

Assimilation and clijf eventiation of the indwidual 

manifestations of the Gums. 

II ? I ? ^ qll 

. Laghu-udi-clharmaih, by the properties of lightness, etc. 
iSadharmyam, similarity, Vaidharmyam .dissimilarity. Oha, and. tofi 
G uijdnflm, of the Guijas. ^ 

128. By means of the properties of Lightness, etc., 
arise the similarity and the dissimilarity of the Gunas.-~128. 

Vritti.--ln the course of describing their dissimilarity, the author 
states their similarity. 

( Lagh.u-adi-dharmaih’’), by (the properties or) of Lightness (Sattva) 

. Rostlcesness (Eajas), and Heaviness (Tamas). Hereby their dissmilarity is 
declared. .Similarity is indicated by the word “ adi.” And it consists of 
existence for the piupose of accomplishing the end of Purusa, and mutual- 
y predominating over one another, producing one another, and consorting 
together, — 128. ® 

5M.52/0.— Were the Gunas each a single manifestation only, their 
increase, decrease, and the like would not be reasonable. So, again, 'if 
(for the purpose of accounting for the increase, decrease, and the like in 
theinfmite^ number of individual manifestations— objects -in the world) 
they are said to be conditioned, determined or divided into parts by means- 
of hmUing conditions, then, in consequence thereof, their collective form 
Pradliaiia, would be similarly determined (which is not desirable), and' 
consequently,, the simultaneous existence of innumerable worlds etc as 
proved in Ac Veda and the Smriti, would not. be explained. Hence (the 
manifestations of) the Gnnas being proved to be innumerable, the author 

for the purpose of accounting for the applicatiop of tbq pusher three to 
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them as well as for the purpose of tlieir mutual discriminatioB, establishes 
their similarity and dissimilarity. 

The meaning is this : — The expression “ Laghu-adi” points to the 
state (of being Light, L e., Lightness, etc.,) as the chief import. By 
means of the properties of Lightness, etc., arises the similarity of all 
individual manifestations of Sattva, as well as their dissimilarity from 
(those of) Rajas and Tamas. So that, as that of the individual manifesta- 
tions or products of Earth, by means of the characteristic of their being 
of earth, earthy, likewise are justifiable the oneness of the individual 
manifestations of Sattva, by means of their being of one and the same 
kind, as well as their increase, decrease, and the like, by means of the 
excitation or motion caused by the predominance of their likes. Such is 
the import. Similarly, by means of the properties of Restlessness, etc., 
arise the similarity of all the individual manifestations of Rajas, as well 
as their dissimilarity from Sattva and Tamas. The rest is as before. 
Sirnilarly, again, by means of tlio proprieties of Beaviness, etc., arise the 
similarity of all individual manifestations of Tamas, as well as their 
dissimilarity from Sattva and Rajas. The rest is as before. 

Dissimilarity having been stated before, the repetition of it here 
is only incidental. 

In this aphorism the reading “Vaidharmyam cha ” is clearly 
erroneous. 

In this aphorism, it is established that each of the causal substances, 
Sattva, etc., has manifold individual manifostations. Because, otherwise 
it would not be reasonable to say that Lightness, etc., arc similarities, since 
it is the property of similars that alone constitutes their similarity. It 
cannot be said that Lightness, etc., would be the similarity in consequence 
of the manifoldness of Sattva, etc., as effects ; because, in that case, since 
a water pot, (which is not light but is heavy), etc., also, being essentially 
made of the three Gunas, are of the form of Sattva, etc., as effects, the. 
similarity of Sattva, etc., in respect, of Lightness etc., would not be proved. 
It follows, therefore, that it is of the Gunas as causes only that similarity, 
etc., are declared here. 

And the Lightness, etc., of Sattva, etc., have been declared by the 
E^rikc^. 

3^ g-JT: IS \\ \\ \( 

Sattva i,9 oousidopeci to bo Light and Illuminati iig, and Rajas, to bo Exciting and 
Restless, and Tamas, Heavy and Envoloping. Like a lamp (consisting of oil, wick, and 
firo), they eo-oporate fop a purpose (by union of contraries),— Karilcil, Vorso XIII, 



“ Artliatah ”, in the above verse, means : beoause the fulfilment of 
the end of Puriisa is the nimitta or occasion or the instrumental cause of 
their action. 

But, some one may ask, what is the difference (of the Saimkhya) from 
tlie Vaijfesika doctrine in regard to the innumerable ‘ conditioned or finite 
individual manifestations of the Root Cause ? We would reply that it 
just this that the Causal Substance (of the Samkhya) is devoid of tlie 
attributes of Sound, Touch, etc., as taught in the Visnu Purfi,na, 
Thus, ■ 

TliG Combination of tlio three Gunas (Prakrit!) is devoid of Sound and Touch, and 
is nncoimocted with Form, etc. That is the origin of tho world, and is without beginning, 
l^roduetion and destruction.— Visnu Purfi.na I. ii, 20-21, 

And this point has been elaborated by ns in. the Yoga Vartika (on 
the Aphorisms of PataDjali.)- 128. 

Proof thatMahat, etc., are effects. 

II? I? 

Ubhaya-anyatviU, being different from both, i.e., Puruaa 
Prakyiti. Kdryatvam, effectuess. ’i^: Mahat-ddeh, of Mahat, etc., 

Qliata-fldi-vat, like a water pot, etc.., 

129. Since they are different from both {i.e., 
and Prakriti — the only two uncaused entities), Mahat, etc. 
are effects, like a water pot, etc. — 129. 

Vritti . — By the aphorism “ Hetumat etc.,” (T, 124 supra), Mali! 
etc., have been declared to bo effects. Tho author how gives the proof 
this. 

(“ Ubliaya-anyatvat”) : because they are other than 
Prakriti, the eternal ones. Tho rest of tho aphorism is cleai 
Bhd^ya. — But, some one may say, that, although Mahat, 
said to be established (by what has been stated above), so 
svarilpa or essential form (i.e., sub'tle, causal or Prakritic state) is 
still, when their production is not seen by Perception, there is 
that they become effects, whereby the being caused (hotumattva, 
supra) would be tlicir similarity in property. In regard to 
. says.. 

The Principles beginning with Mahat and ending 
(Gross Elloments,) which form the subject of dispute, by no 
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to tlie category of Purusa, because they are the objects of experience 
(bliogya). Neither clo they belong to the category of Prakriti, because, 
since they are perishable, Release would not result otherwise, (that is, if they 
belonged to the category of Prakriti, they would not be perishable, and, con- 
sequently, Release would not be possible. The fact that Release can be 
attained, is one of the reasons for the conclusion that Mahat, etc., are perish- 
able). Hence it follows that everything other than Purusa and Prakriti is, 
in consequence of their very otherness, an elfect, as is the case with a. water 
pot, and the like. Such is the meaning. — 129. 

A sedond 'proof. • 

ParimS,n^t, from measure, delimitedness, fniiteness, 

130. Because of their limitedness. — 130. 

Vritti.—ThC) author states another reason. 

(Mahat, etc., are effects), because they are of a limited size.— 130. 

Bliapjn . — But Release, etc., being possible by the very means of 
burning, etc., (i. c. counteracting, and not destroying) the powers of 
the Transformations, their pcrishableness also is not established. With 
this apprehension, the author gives other reasons to show that they are 
effects. 

(“Parimanat”) ; because they cire conditioned or circumscribed, that 
is to say, because they possesses the jati or class or general characteristic 
which serves to determine their being the counter-opposite of spatial non- 
existence or emptiness in space. Such is the meaning. Therefore, although 
some of the manifestations of the Gunas are of a finite measure, still there 
is no violation of- the rule in regard to them (that is, they are not im- 
perishable). — 130, 

A third proof. 

50pfi5=3Rfru Samanvayat, from conformity, agveomont, correspondence. 

131. Because of tbeir correspondence (with Prakriti), 
(Anirudha). Or, because of tbeir assimilation. (Vijildna- 
Bliiksn). — 131. 

Vritti.—Tlie quthor states another argument. 
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Because of tlieir complete coi'resporiflence with Pradhaiia, as it is 
observed that the attributes of Pradhaiia exist in all objects.— 131. 

Bhd.pja. — Moreover: 

For, the principle Buddlii, etc., which had become weak en account 
of fast and the like, grows strong again by means of food, etc. “sarnanva- 
yat,” through the complete assiinilation of the food with it. Hence 
from assimilation, it is inferred that they are effects. Such is the meaning. 
For, in the case of that which is eternal, and consequently partless, assi- 
Miilation in the form of the entering of parts from the outside does not 
take place. 

In regard to assimilation, there is the evidence of the Veda, with 
reference to Manas : 

Likowiso, 0 peaceful one, only one kala (si.\fceenth part) among iilio sixteen kaia.s of 
yours, was left in you. Being nourished with food (rice), it was kindled up again -Ohh. 
Upa. VI. vii. 6, S. B. H. Vol. HI. 

There is also the testimony of the Yoga Sutras (IV. 2): 

Transformation into other life-states, (e. </., from man to god), takes place through 
assimilation of parts of the body and the senses taken from the all-porvading Prakfiti. 
-S. B. H. Vol. IV. page 200,-131. 

A foiiHli proof. 

Saktitab, through the power of Prakyiti (Aiiiruddiia), through their 
being the iiistruinouta of Purusa (Vijndiia Bhiksu). Cha, and. Iti, finally. 

132. And, finally, because they energise tbrongb the 
power of Prakriti (Aniruddha), or, because they are the ins- 
truments of Purusa ( Vi j liana Bhiksu).— 132. 

Vritti . — The author continues the same chain of arguments. 

An effect energises through the power of the cause. Accordingly, 
Mahat, etc., being powerless themselves, produce their effects by drawing 
upon tlie power of Prakfiti or through being filled with power by Prakriti. 
Otherwise, since it is their habit to be active, they would at all times 
produce tlieir effects, (which however is not the fact), — 132. 

-Furthermore : 

Also because they ar^ instruments. Such .is the meaning. That 
which is a karana.or instrument of Purusa, is an effect, as is the case with 
the eye, etc. Such is tlie import. 


i 
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It is not the case that Prakyiti directly hands over objects to Purusa. 
Therefore, Prakriti is not the instrument of Purusa. 

Hence the principle Mahat being established as an effect by means 
of its instrumentality, it necessarily follows that the rest also are effects. 

The word “iti” indicates the end of the series of the arguments. — 132. 

Note With roforenco to those four aphorisms, (129-X32), compare Karika XV 

il n 

(The TJiimauifostocl cause exists) ; since specific objects (Mahat, etc,} are finite ; 
since they possess a certain simila,rity in form as a general characteristic ; since they 
energise through power which they themselves do not possess ; since there is the division 
of cause and effect *, since there is undiyidodness or reunion of the universe at the time 
of dissolution. 

N eqative proof that Mahatj etc. are GjfeGts. 

Tat-h^piie, on the quitting or elimination thereof, i. c , of the condition 
of the effect, PrakTitih, Prakriti, Purusah, Purusa. ^ Yii, or. 

133, On tlie elimination of the character of the elfect, 
what remains must be either Purusa or Prakyiti. — 133. 

Vvitti, — The author gives a negative y^roof (by showing what becomes 
of Mahat, etc., when, they pass away from the state of being effects). 

Effect and not-effect, these are the two alternatives. So that when 
Mahat, etc. give up the condition of effect, they necessarily enter into 
the category of either Purusa or Prakyiti. — 133. 

Bhd^ya. — And even if it be admitted that, among Mahat, etc,, there 
may bo some which are not effects, still then the same must be either 
Purusa or Prakyiti, aud thereby our object will be accomplished, because 
the whole scope of our philosophy is just this that, after establishing the 
existence of Purusa and Prakyiti, they should be discriminated from each 
other by means of their transformability aud nou-trausformability. This 
the author declares- 

“Tat-hane,” on the elimination of the condition of effect, if it is 
transformable, then it is Prakyiti, aud if, on the other hand, non- transform- 
able Gxperiencer, then, Purusa. Such is the meauing. — 133. 

What is not an effeotj and, at the same time, is neither Purusa nor Prakriti, 
is a void. 

rtqhrEi# 

ci5lt: Tayoh, from them, Anyatve, being different. Tuchchha- 

tvam, nothingness, voidness. 
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134. If (a non-effect is) other than these two (Pnrusa 
and Prakriti,) it would he nothing. — 134. 

Vritii. If it bo said that Mahat, etc. may very well be quite outside 
the pair of alternatives mentioned above : so the author declares. 

If Mahat, etc. be other than these, effect and not-effect, they 
would be Jiothing, i. e., of the form of non-existence.^ — 134. 

Blimya, But, it may be said, even an eternal entity may very well 
1)0 different from botli (Puruaa and Prakriti). To this the author replies. 

If a not-effect be other than Purusa and Pralcriti, it would be void, 
like die liorn of a hare, on account of absence of proof of its existence. 
For, a not-effect is proved either as the cause (Pralq-iti) or as the experi- 

oncer (Purusa), and not otherwise. Such is the meaning.— 134. 

Qroiind of infer Gnce of cause, from effect. 

Wg ii ? m n • 

Karyfit, from effect. KHrana-anumanam, inference of cause. 

w:raT%?im Tat-sShityat, through accompaniment thereof, «. e., of the effect by the 
cause. 

135. The inference of the cause from the effect is 
made through the accompaniment of the effect by the cause. 


Vrittl— But why should Mahat, etc., be the inferential marks of Pra- 
kriti, by means of the characteristic of being effects thereof, {ie. through 
causation)? They will be the mark of inference, some one may say, merely 
through the i elation of a-vina-bhava or of one not being without the 
other (i e. co-existence.) In regard to this the author says. 

This may be the case, (that is, a-vina-bh^va may be the ground of 
inference), where the form or nature of the cause is not seen in the effect, 
as, e. j 7 ., in the case of the inference of the swollenness of the ocean from 
the rising of the moon. In the present case, on the other hand, from 

seeing the form or nature of Pradhana in Mahat, etc., it is the inference 

of the cause that is made from the effect. 

“ Tat-sS-hitynt” : from seeing the form or nature of Prifcriti in' 
Mahat etc; — 135. 

Thus, then, after establishing the character of effect as 
belonging to Mahat, etc., the author now points out a peculiarity not 
mmtioned before, in tl.o iaforeaco of Pmfcpti by means of themds the 

inferential marks. 
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The infeience, SamS.nyato Dfista, that has been stated above {vide 
aphorism. L 103 supra), oi the canse (Prakriti) through the effects, Mahat 
Tattva, etc. as marks, that, in order to prevent its being of an external 
character as that of the inference of two independent things only extern- 
ally related, should be made “ tat-sA-hityilt”, just by means of the rela- 
tion of the cause accompanying the effect, in accordance with the teach- 
ings of the Veda, e. gf., 

This, O peaceful one, was verily existent at the beginning.— Ohh. Upa. VI. ii. 1, 

This was verily Tamas or Darkness at the beginning.— Maitr. Upa. V. 2. 

A,nd that (process of inference) is as follows ; 

Mahat, etc. liavo for their material cause a substance constituted 
by the three Gunas which arc super-imposed upon them, 

Because they are effects, 

As is the case with the statue inherent in a block of marble, 

As is also the case with the oil, etc. present in oil-seeds, etc. 

Such is the meaning. 

Argument favourable or in support of the above inference has been 
set forth before. — 135. 


The Manifested is the mark of inferenee of the Unmanifested. 

Avyaktam, the Unmaiilfested, Prakriti. Triguijdfc, made of the 

three Guijas. ^ifru LiAg4t, from the effect. 

136. The Unmanifested mnst be inferred from the 
Lingam or effect in which the three Gunas are present. — 136. 

Vritti. — But, (it may be objected), if it be so {i. c., that the nature of 
Prakriti is present in Mahat, etc.), then, let the Principle Mahat itself be 
the cause of the world ; what need of Pradhana ? To this the author 
replies, 

Pradhd,na should be inferred from the Lifigam, etymologically that 
which goes to dissolution, namely, the Principle Mahat, containing the 
three Gunas. And it is established by Perception that the Principle 
Mahat which is of the form of ascertainment, is a manifested entity, and 
is perishable. By means of it is made the inference of that {vk., Prakriti) 
of which it is the Lihgam, effect oi- mark,“-136, 
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Bhdsya. — For the XDurpose of discriminating the difference in pro- 
perty of this Pralcriti from the effects, the author says. 

The Root Cause, the Unrnanifested, is subtler than even the 
manifested Principle Mahat made of the three Grunas ; because the at- 
tributes of the Princix-)le Mahat, e. g., Pleasure, etc., are directly perceived, 
while no attribute of Prakrit! is directly perceived. Prakriti is absolutely 
unmanifested, whereas, by comparison with her, the Principle Mahat is a 
manifested entity. Such is the meaning. -^136. 

The existence of P^nkriti eannot he ignored. 

ritjwcj : Tat-kdryatab, from, the effect thereof, i. e., of Prakriti. : Tat- 

siddheh, because there is proof thereof, i. e., of Prakriti. ^ Na, no. : 

ApalSpah, denial, ignoring. 

137. There can be no denial of Prakriti, because the 
existence of Prakriti is established through her products. 
—137. 

Vritti — But, some one may say, something quite different may be 
the cause of the world ; what need of Prakriti ? To this the author 
replies. 

The cause in. question must be either an effect or a not-effect. If 
it be an effect itself, then, the same being the case with its cause, there 
would be infinite regression. If it be the original or root or primordial 
effect, then, this itself is that, namely, Prakriti, “ Tat-karyatah”, from the 
effects of Prakriti, existence of Prakriti being established, there can be 
no ignoring of Prakriti, — 137. 

Bhdsya. — But, some one may say, if Prakriti wore transcendentally 
subtle, then, it deserves to be ignored altogether. There being room for 
this doubt, tlio author reminds of what has been stated before. 

The aphorism is easy to understand. — 137. 

Existence of Purn^^a requires no yroof . 

ii?i?^£;ii 

Sfiuuinyona, in a general way, as to the existence of Purusa. 
Vivada-abhav4t, there being no dispute, Dharraa-vat, as is the case with 
Dharma or Merit. ^ Na, no, SMUanam, means of proof, ground of infer- 

ence. Aniruddlia roads tat, that, between ‘ na’ and ‘ SMhanam.* This ' tat’ refers 
to the relation of cause and effect which is the ground of inference in the case of 
Prakyiti. 
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138. Na means of establishing (the existence of 
Purusa is required), because there is no dispate on the 
general question (that Parusa exists), as is the case with 
Dharma. — 138. 

Vfitti. — Granted, may say our opponent, that the existence o£ 
Prakriti is established; but the existence of Purusa cannot be established, 
because Purusa does not, according to your theory, produce any effect. In 
regard to this the author says. 

There is no dispute whatever in regard to the Self on the general 
question ^.of its existence, for everybody is agreed that there exists such 
a thing as Self) ; for, the dispute is as to its particular character, that is, 
whether it be manifold or one, all-pervading or not all-i^crvading, etc. 
As, for example, in all systems of philosoj)hy, there is no dispute that 
such a thing as Dharma exists, and opinions differ only as to its parti- 
cular nature. 

“ Na tat-sfidhaiiain” ; : the relation of cause and effect is not the 
means of proof of the existence of Purima. “ I will mention some other 
means” — such is the intention. — 138. 

Bhas^ija . — The peculiarities belonging to the inference of Prakriti 
have been discussed in detail. Henceforth, until the end of the Book, the 
peculiarities belonging to the inference of Purusa are the subject of 
discussion. From among them, the author mentions one peculiarity which 
presents itself at the beginning. 

The establishment of a thing in its essential form (svarupa) or in 
the form of an existence merely, is not looked for, where there is no dis- 
pute in respect of the thing in its luiiveraal or general aspect of being 
existent: as of Dharma. Such is the meaning. 

The idea is as follows : As the establishment of Prakriti was looked 
for even under the general aspect of her existence, hecausc there was 
disioute as to the existence of something which might bo taken to he tlio 
subject of properties [viz., Pleasure, Pain and Bewilderment) actually 
observed, so is not looked for the establishment of Purusa, inasmuch as 
on the ignoring of the oxistonce of a conscious being, the world would 
become dark, and also because even the Bauddhas do not dispute the exis- 
tence in general of something of which the “ I ” may be predicated, as the 
experience!-. As is the case with Dharma ; For Dharma is generally 
(though not ill the particular characters given to it by thinkers of the 
orthodox schools) admitted by the Bauddhas also, when they admit 
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that tlie power of walking upon lieated stones is due to Dliarnia or Merit. 
Hence, in respect of Purusa, aliould be made the inference only of his 
eternality, discriinination, etc. 

Also, by the previous aphorism (1. 66 supra ) : “ Samliata-para- 
artha-tviit”, it is only the inference of the discrimination of Purusa, that 
is intended ; and it is not intended there that Purusa is by no means an 
object of Perception. — 138. 

Pu 7 ’u^a is different from Prahriti and her products. 

II ^ I » 

SKiuf^rafefi: ^ariua-adi'Vyatiriktah, dilforout from, other than, the body, etc. 

Pumhn, Purusa. 

139. Purusa is soinefcliiiig other than the body, etc. — 
139. 

Vritti. — But, it may bo said, it is the body, the senses, and the like, 
that is the Self ; what need of imagining anything else ? In regard to this 
the author says. 

The meaning is quite plain. — 1.39. 

Blidi^ya . — Of these, (eternality, discrimination, etc.), at the opening of 
the present discourse, the author lays down an aphorism enunciating the 
discrimination of Purusa. 

Purusa, i. e., the Experience!’, is other than the things, beginning 
with the body and ending with Prakriti, which are made of the twenty- 
four Principles. And exporiencership consists in being the witness of 
the changes in the products of Prakriti. — 139. 

The diseerptihle is subservient to the indiseerptible. 

^'m^^ii?i?«'='ii 

Sainhata-para-artha-tvat, because a structure made up of parts 
exists to serve the purpose of another who is not so made. 

140. Because a structure formed by a combination of 
parts, exists for tlie benefit of another not so formed. — 140. 

Vritti . — The author states an argument in support of the above 
q:) reposition, 

That which is formed by a combination of parts, exists to serve the 
purpose of some other not forniod by a combination of parts. If it were 

* Garbo, Hall, and Jivanauda all road this passage as part of tho introduction to the 
noxfc aphorism. This, however, is wrong, as tho sense and context would at once show. 
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said to exist for the benefit of some otlier formed also by a combination of 
parts, tlie result would be infinite regression. 

And tlie being formed by a combination of parts means tho produc- 
tion of effects by tlie Gunas by means of the relation of thoir consorting 
with one another. Or, the being formed by a combination of parts denotes 
the possession of fluidity (including liquidity) and solidity. And this (the 
being foinied by a combination of parts) lies hidden in Prakriti, etc., as, 
otherwise, the consequence would be the non-observation of the condition 
of being formed by a combination of parts in their effects.— -1-10. 

. BhA^ya.--l^owtheaxith.oi' gives the reasons for the above proposi- 
tion in the following aphorisms. 

Inasmuch as all that is formed by a combination of parts, e. y., 
^ Prakfiti, etc., is for the benefit of some other not so formed, as is the case 
with a bed, etc ; hence is established something other than the body, etc., 
which are formed by combinations of parts, that is, something not formed 
by a combination of parts, that is Purusa. Such is the meaning. 

And this argument has been explained under the aphorism : “ Sarn- 
hata-para-artha-tvat Purusasya” (I. 60 supra). The repetition of the argu- 
ment which has been already stated before, is for the purpose of collecting 
all the arguments in one place. — 140. 

A second argument 

Trigui?a-adi-viparyaya,t, from the absence of the properties of 
the three Guijas, etc. 

141. (Purusa is different from the body, etc., also) 
because there is in him the reverse (of the properties) of the 
three Gunas, etc. — 141. 

The author elucidates the same point. 

Piiguna-adi-viparyayat” ; from the non-observation of the proper- 
ties of the three Gunas, etc., in Purusa. The word “ adi ” implies the non- 
observation of the other properties also of Prakriti.— 141. 

BhAfija. — Moreover: 

hioin (seeing in Purusa) the reverse of the characteristics of jiar- 
taking of the nature of Pleasure, Pain and Bewilderment etc. Such is the 
meaning. For, the property of partaking of the nature of, and thereby 
being the cause of, Pleasure, Pain, and Bewilderment, which belongs to the 
body, etc., cannot belong to the experiencer of Pleasure, etc, since, in that 
case, Pleasure, etc., being the experiencer of themselves, there would be the 
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contradiction of the act and the agent ; since the perception of Pleasure, 
etc. takes i^lace only by seeing them reflected in the subject of the proper- 
ties, i. c., Biiddhi in which Pleasure, etc. inhere. 

But, our opponent may say, Pleasure, etc. (which according to him 
would be the properties of Purusa), being reflected in the modifications of 
Buddlii, may bo received by Purusa, as is the case with himself (i. e., cogni- 
tion of himself through reflection in Buddhi). We reply that it cannot be 
so ; as, in that case, it would be but proper to suppose Pleasure, etc., to be 
properties of Buddhi itself, because of redundancy in the supposition of 
the reflection in Buddhi of Pleasure, etc., belonging to Purusa. 

Intuitions, again, such as “ I feel pleasure,” “ I feel pain,” “ I am in 
delusion,” etc., do not prove that Pleasure, etc., inhere in Purusa, because 
they can be attributed to the fact that Pleasure, etc., belong to Purusa in 
the sonso in which a thing belongs to its owner, as well as to the fact that 
Pleasure, etc. reside in Buddhi. For, Buddhi also must be the subject of 
the idea of the “ I ” current among the common people, because the faults 
in the shape of false knowledge, tendency or desire, etc., re-appear or enter 
into it, and, further, because there would be redundancy in the supposition 
of these intuitions being only reflections in Buddhi. 

By the word “ adi ” here are to be included non-discriminativeness, 
etc. declared by the Ktlrikti beginning with 

The Manifostod (i. a. tho effocb) is constituted by the throe Gunas, is non-diserimi- 
native.— Karikd, verse X (vide page 182 supra, under aph. 126). 

Similarly should also be included the properties of the body, etc., 
namely, Form_(Rripa), etc. — 141. 

A third argument. 

Adhistlumttt, from superintendence or govornorshij). Cha, and, 
also. ?[fa Iti, finally. 

142. And, finally, (Purusa is different from the body, 
etc.), because of his superintendence (over them). ---142.' 

Vfitti . — The author states another argument. 

For, a superintendent must bo an intelligent being, while Prakriti is 
non-in telli gent. Such is the meaning. — 142. 

Bluhija ; —Furthermore : 

From tho fact that the exporiencer is the superintendent, it follows 
that he is other than the entities that are superintended over, those 
ending with Prakriti. Such is the meaning. 



WMS'iMk 


samkbya-pravaghaisja-sOtram. 


For, siipcrmtendence consists in the conjunction of the experience!’. 
And this conjunction is the cause of the transformations of Prahriti, etc., 
which (transformations) cause experience, as will appear from the future 
aphorism (V. 114): 

Prom tlie suporinton donee of tho Experioneor, takes place the building of the house 
of experience (t. e., tho body).— Samkhya-Pravaehana-Sflitram, V. U4 ivjra. 

And conjunction is possible only where there is dilTorencc (of tho 
things conjoined). Such is the import. 

The word “ iti ” marks the end of the series of arguments.— 14-2. 

A fourth argument. 

Bhoktri-ldidvilt, from being the experiencer, 

143. (Piimsa is other than tho body, etc.), because of 
his being the Experiencer. — 143. 

Vritti , — The author states another argument. 

The object of experience is Prakriti, tho cxporiencor is Purusa. Al- 
though Gxporiencership does not properly belong to the Self on account 
of its remaining immutable in all ages, still it is attributed to it, as has 
been already explained {vide aphorism 58), because of the fact that the 
reHection of Buddhi occurs to it or tliat it casts its reflection in Buddhi, 
and thereby cornea in contact with the objects of experience.— 143. 

B/iA?7ya.— By the next two aphorisms the author sets forth favourable 
arguments confirming tlie above inference of the discrimination of Purusa 
from Pralqiti. 

For, were the experiencer to bo essentially of the same form as the 
body, etc., and nothing else, then exporiencership itself would bo contra- 
dicted and disproved, on account of tlic contradiction of the act and tho 

agent ; since there is so proof that a thing can directly be the experiencer 

of itself. Such is the meauiiig. The absence of proof just now alluded to 
has been already explained. 

In the present apliorism, it slionlfl be remembereil, it is admitted 
that exporieiioc belongs to Piirnsa. And tlie experience of Purusa who 
does not undergo transformation, lias been explained in the aphorism 
(1. 104 mpra.), “Chitavasftno bhogaU”: The end of experience is in 
Cpnsciousness. — 143, 
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A fifth argument. 

Kaivulya-arfcliam, for tlie purpose of tlie absolute iudeiDendeiice or 
isolation of Purusa. Pravyitteli, exertion or activity being. Oba, and, 

144. (Purusa is other than the body, etc.), because all 
activity is for the purpose of the isolation of Purusa. — 144. 

—Activity is with a view to Release. Now, is this activity for 
the benefit of the Self or of Prakrit! ? To this the author replies. 

Since she partakes of the nature of the three Gunas, there can be no 
lapse or deviation of nature (as, for instance, by means of isolation) 
in the case of Prakriti. Futher, because that would entail her non- 
etornality. Isolation (kaivalya) is possible of that of which the attributes 
are adventitious and not constitutive ; and that is the Self.— -111-. 

Bhd^ya. — Still further : 

If it be Said that the experience!' is nothing but the body, etc., then, 
for the purpose of the isolation, i. e., for the purpose of the absolute or 
permanent eradication of pain, activity on the part of any one whatever 
would not be reasonable or possible, seeing that the body, etc., are by 
nature perishable. In the case of Prakriti, again, isolation is not possible, 
because Praki;iti is established as having Pain for its essence, by “dharmi- 
grahaka-maiia ’’ {i, e,, the evidence of observed but otheiwise unexplained 
facts leading to the supposition of something as the subject, and thus the 
cause, of those unexplained properties, in other words, by hypothetical 
inference) ; and absolute eradication of nature never takes place. Such is 
the meaning. 

The reading of the present aphorism as “ Xaivalyartham Prakriteh ” 
is erroneous and, as such, should be discarded. The reading “ iCaivalydiv 
tham Pravrittes^cha ” is obtained from the Karika also : 

sTfast ii ii ii 

Puru§a exists : since a structure of manifold parts (which the world is), is for the 
bonolib of another of a different character ; since the reverse of the nature of the three 
Guims must exist ; since there must exist a superintendent ; since there mnst bo an 
oxpericncor ; since activity is with a view to isolation.— K&rikft, Verse 17 

Ihe other reading should be rejected also because it is not in har- 
mony with the sense intended to be expressed.— 144 
17 
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P^atuve of Purma is Light or Illumination. 

Ja(Ja-parkitsa-a-yogat, from the absence of connection of the unin- 
telligent with the light. nEfir5i: Prakasali, light, 

145. Since light does not pertain to the unintelligent, 
light (must he the nature of the intelligent, i. e,., Purusa) — 
145. 

Vritti—0^ what form or nature is this Self? To this the author 
replies. 

It is a settled point that the unintelligent does not throw light on, 
i. e., manifest, objects. If the Self also were to be unintelligent, then 
there must exist something else to illuminate it. (And in this way the 
result would be nou-fiuality.) And also, on the ground of simplicity, let 
the Self itself be of the form of light. The Veda also bears testimony to 
the Self being of the nature of light. Thus 
^ cf i 

Wherewith shall one cognize that wherewith one cognizes all this ? Wherewith 
Lo, shall one cognize the cognizer ?— Bfi. Aran. Upa. IV. iv. 14.— 145. 

i3M§2/a.— Purusa has been established as being other than the 
twenty-four Principles. Now, with a view to make this discrimination more 
manifest, the peculiarity appertaining to Purusa is going to be inferred. 

The Vaisesikas say : Through conjunction of AJanas, is produced the 
light, called cognition, of the Self which was unintelligent and of the form 
of not-light before. Put this is not the case, because connection of light 
cannot take place in what is unintelligent, as, in the world, we never ob- 
serve the production of light or illumiuativeness in a clod of earth, etc., 
which are unintelligeut and iion-illuminative. It follows, therefore, that 
Purusa is, like .the sun and the like, truly and essentially of the form of 
light. Such is the meaning. 

Thus says the Snifiti : — 

S(q3:^q?i:«Tcfl^n n 

As no relation can take place between light and aarbnos,s, do not likewise suspect 
the unity of the fabric of the world and of the Supreme Self.-Kaiika Piirana, 11. ii. lo. 

And also 

mi 5r«Rr?0TtqT m m | 
ssrqtcqrq mi D 

As the lamp is of the nature of illumination, no matter whether it bo largo or small * 
likewise, one shall know Purusa, in all creatures, to be of the nature of cognition. 
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And lightness denotes Tejas or “fire,” penetrating all consciousnesses 
manifested in the Sattva Guna as individual beings. The upadhi or the 
adjunct that may be imposed on it is that it is one and undivided, because 
it is treated as penetrative.~145. 


CoiisGious,ness is not an attribute, hut the essence, of Purum. 




being devoid of attributes. *1 Ida, not. Ohit- 

dbarmH, that which has consciousness or intelligence as a property, 

146. Intelligence is not a property of Purusa, because 
he is free from attributes. — 146. 

FWiti— But, our opponent, the Naiy%ikas, may say, let the Self be 
unintelligent, and although it is unintelligent, as they hold, still have 
intelligence as a property. Thereby it will illumine the world. But it 
cannot be of the form of intelligence. To this the author replies. 

If the Self u'ere to be connected with a property, then, it would be 
liable to transformation, and, consequently, would never obtain Release, 
(its transformation going on eternally).— 146. 

Bha^ya. — But, it may still be asked, even though Purusa be essen- 
tially of the form of light, does the relation of the property and the subject 
of the property exist in the present case, as it does in the case of Tejas or 
‘ fire,’ or does it not ? To this the author replies. 

The meaning is quite plain. 

When, it being established that Purusa is of the form of light, other 
uses of Purusa are made possible by means of this relation of identity with* 
light, it would be redundant to imagine' that Purusa possesses a property 
having the nature of light. This should also be understood. 

Of Tejas or ‘ fire,’ again, although a particular form called light is not 
perceived, still, since it is perceived through Touch, the difference of light 
and fire is established. Of the Self, on the other hand, there is no know- 
ledge or apprehension at all during the non -apprehension of the light 
called cognition. Hence, on the ground of simplicity, the Self is conceived 
as a substance absolutely of the form of light and devoid of the relation 
of the property and the subject of the property. 

x\.nd the Self is not an attribute, since it possesses conjunction, etc., 
and is not dependent upon anything else ns a support. tSo is it recollect- ' 
cd in the Sinriti, 

(I 
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Cognition is in no sense a property of the Self nor an attribute. The Self is just 
constitutecl by cognition as its essence, is eternal, entire, and blissful always. 

But, wliat, it may be asked, is the reason for the statement itself 
that the Self is devoid of attributes ? To this we reply as follows ; It is 
not possible to say that the desire, etc., of Purusa should be eternal, 
because they are found by perception to be producible; and, if you 
admit a producible attribute in the case of Purusa, it would entail his 
liability to transformation. So that, redundancy would be the result on 
the supposition of both of Purusa and Prakriti as the cause of transfor- 
mation. And since a blind transformation would sometimes entail Purusa 
not being the knower, the result would be the doubt as to whether cogni- 
tion, desire, etc,, be within the cognizance of Purusa, iSimilarly from what 
has been already stated, namely, that the nnintclligent has no fitness for 
association with light, it is impossible to have cognition of the eternal as 
non-eternal. 

Again, by the methods of agreement and difference, desire etc., are, 
on the ground of simplicity, e.stablished in Manas alone ; since the suppo- 
sition that the conjunction of Manas as well as the Self are the causes of 
desire, etc., would be redundant. 

And the word “guna” in “nir-guna”, it has been already stated, 
signifies particular attributes, (and not the universal gunas, Sattva, etc.). 

It follows, therefore, that the Self is devoid of attributes. 

Moreover, with those Logicians who desire the agency of the Self, 
*there can be no proof or possibility of Pelease, since it is this modifica- 
cation of Buddhi, namely, “I am the agent,” that has been declared in the 
Gita {vide III. 27 lor instance), etc., as being the cause of the production of 
Adfistain or Merit and Demerit, Again, as, in their opinion, such modifi- 
cation of Buddhi or idea does not possess the nature of false know- 
ledge, it is impossible that it should be removed by knowledge of truth. 
Hence, seeing that the Release taught in the Yeda is not possible on any 
other theory, it is desired by us that the Self is not the agent. And, from 
its not being the agent follows the non-existence of pleasure, etc., in the 
shape of Adristam. And thereafter Manas having to bo conceived as the 
cause of deeds to be done, etc., the supposition is made within the limita- 
tions imposed by attributes internally or occultly visible- 
It follows, therefore, that the Self is devoid of attributes. 

In the Yoga-Vas^i.stha-Raraayana, the svarupa or essential form of the 
absolutely subtle and pure Self, as sliown above, has been described as 
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clearly as an Amalaki (emblie myrobalan) in tbe band, and establisbed : 

discriminatively. Tims j 

cqni i 

That shall bo the pure form of the Light (Le., the Self), whioli exists in the illuminable 
in tlie shape o£ Space, Barth, Ether, during their non-procluetion. 

When the three worlds, you and I,— all the illuminable vanishes out of existence, then 
would be the isolated state of tho beholder ; similar is the state of the Pure Self.~l46, | 


The Veda is higher evidence than Perception. 

ii ? i ? uvsii 

^cirr ^riityti, by the Veda, Siddliasya, of that tvhicli is established. 

Na, no. Apahlpalj, negation, denial, ignoring, Tafc-pratyaksa- 

bilidh^t, from contradiction of the perception thereof, i.e., of attributes, etc. 

147. There can be no ignoring of what is established 
by the Veda, because of the contradiction by the Veda itself 
of the perception of attributes, etc., in the Self. — 147. 

Vf Uti . — The author points out that the theory of the Logicians is in 
contra.diction to the Veda. 

The text of the Veda in question is 


For this Purusa is free from attachment.— Bri. Aran. Upa, IV. iii. IS. 

It would be contradicted if there were any association of attributes 
in tho Self. — 147. 

BhUya. — But, the Logician may nrge, from the perception of the 
relation of the property and tho subject of the property between Oonscions- 
nosB and Bnrusa in such cases as ‘‘ I cognize,” it is established that 
Conscionsness belongs to Purnsa as a property. If there is any redun- 
dancy here, it is no fault, being authoritative or valid. To this the author 
reidies. 

Yonr objection could stand, if we establisbed that conscioussness, 
etc., are not properties of Purusa, because, by mere reasoning^ we find that 
he is free from attributes. But we do so by the help of Vedic texts also. 
Hence contradiction of Pnrusa’s being devoid of attributes, etc., as esta- 
blished by the Veda, is not possible, because, of the contradiction f)f the 



perception thereof, i.e., of attribtites, etc., by the Veda itself, as of the 
perceptions “ I am fair,” etc., Such is the meaning. For, otherwise, 
on the strength of the perception “ lam fair,” would be contradicted or 
obstructed also the arguments which establish the Self as other than the 
body ; and triumphant would be the Nastikas or Nihilists. 

As to Purnsa’s being devoid of attributes, the texts of the Veda are, 
for example : 

The Self is the Witness, Intelligent, Pure, and Atbributelcss.—SYcta-Asvatara 
Upanisat VI. 11. 

As to Purusa’s being mere or pure consciousness, the texts of the 
Veda are, for example ; 

mnmx 

For this Self is Non-agent, Consciousness, Pure Intelligence, of the form of the uniform 
and unmixed flow of Existence and Consciousness.— Vodanta-Siira, 158. 

The texts of the Veda, on the other hand, wliich declare Omniscience 
etc., in regard to the Self, are mere translations of the empty imaginations 
of the common people, wliich convey no more sense than that of “ the head 
of Rahil” (Rfilm being all head). For, these texts being in conflict 
with those cited above, aiithoritativeness belongs to the latter and not to 
the former, according to the accepted rule of interpretation that, among 
Vedic texts, prescriptive and prohibitive, it is the negative texts, that are 
the stronger of the two ; there being such negative texts of the Veda 
as the following : 

Now, then, the direction “ Neti” “Neti” Not, Not, for docs not something other than, 
and beyond, this (visible world) not exist ?~Bi'i. Aran. XJpa. II. iii. 6. 

Moreover, the very supposition that the intuition of the ignorant in 
the form of “ I cognize,” is a valid or right cognition (prama), is redundant, 
since, when the fault of eternal Nescience or Ignorance pursues all mortals, 
to err is the ordinary rule. Hence, as it falls in the midst of hundreds 
of errors and is tliereby attacked or affected with the apprehension of 
unauthoritativeness, inference (apart from the declaration of the Veda) 
siiiDported by considerations of simplicity, etc., is alone sufficient as a con- 
futation of such intuition as *‘I cognize.” 

But, it may be asked, what sort of simplicity there is in the concep- 
tion of the Self as having eternal knowledge as its essence ? To this we 
reply as follows : By the Naiyayikas, etc., four Padarthas or PredicahL 
are conceived, viz,, Antah-karana or the internal instrument, Vyavasaya 
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I or certainty, Anu-vyavasaya or pro-certainty (or subsidiary processes), and 

tlie substratum thereof ; while, by iis, three Padarthas or Predicables are 
conceived, viz., Antahlvarana, the function or modification thereof in the 
place of certainty as well as in the place of the infinite instances of pro- 
certainty, and the Self in the form of eternal and uniform cognition. — 147. 
Puru^a is merely the witness of the states, dreamless sleep, etc. 

Susupti-4dya-s&ksitvam, the being the witness of the states of 
dreamless sleep, etc., (Vijnfiiia Bhikau). Susupti-acli-a-sfikaitvam, the 

not being the witness etc., (Aniruddha). 

148. (If Puriisa were not intelligent, he would) not be 
the witness of the states of dreamless sleep, etc, (Anir- 
nddha.) 

Or, Parusa is merely the witness of the states of 
dreamless sleejo, etc., (hence Piirusa’s being of the nature of 
light does not affect them). — (Vijnana Bhiksu). — 148. 

Vritti, — The author points out another defect in the opposite theory. 
If the Self were unintelligent, then, in dreamless sleep, etc., it would 
not be the witness, ie., the knower, of those states. But this is not the 
case, because of the recollection on awakening, in the form of “ I slept 
pleasantly.” 

By the word “ Mi,” dreaming is included.— 14d. 

But, it may be argued, if the Self be absolutely of the 
form of light, then, the difference of the states of dreamless sleep, etc., 
would not be justified, because of this that the light would never for a 
moment depart. In regard to this the author replies. 

Purusa is merely the witness, and, nothing more, of the three 
states of dreamless sleep, (dreaming and waking) which pertain to Buddhi. ' 
Buell is the meaning. So has it been declared : 

The states of waking, dreaming, and dreamless sleep are modifications of Buddhi 
according to difleronces of the Guy as. The. Jiva or transmigratory Self which is of a 
dilldrcnt character from them, is established as their witness. 

f ke Bva who is iat-vilaksan,a ” i,e., bereft of tbe waking and the 
other states, has been ascertained as being the witness, “ taaam” of these 
modifications of Buddhi. Such is the meaning. 
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perception thereof, 2. e., of attribrites, etc., by the Veda itseJf, as of the 
perceptions “I am fair,” etc.. Such is the meaning. For, othenvise, 
on the strength of the perception “ lam fair,” would be contradicted or 
obstructed also the arguments which establish the Self as other than the 
body ; and triumphant would be the Nastikas or Nihilists. 

As to Purusa’s being devoid of attributes, the texts of the Veda are, 
for example : 

The Self is the Witness, Intelligent, Pure, and Atfcributeless.“Sveta-A.svatara 
Upanisat VI. XI. 

As to Purusa’s being mere or pure consciousness, the texts of the 
Veda are, for example : 

For this Self is Non-agent, Consciousness, Pnro Intelligence, of the form of the uniform 
and unraixed flow of Existence and Consciousness.— Vedflnta-Sara, 158. 

The texts of tlm Veda, on the other hand, which declare Omniscience 
etc., in regard to the Self, are mere translations of the empty imaginations 
of the common people, which convey no more sense than that of ” the head 
of Ralin” (lirdiu being all bead). Foi', these texts being in conflict 
with those cited above, authoritativeness belongs to the latter and not to 
the former, according to the accepted rule of interpretation that, among 
Vedic texts, prescriptive and prohibitive, it is the negative texts, that are 
the stronger of the two ; there being such negative texts of the Veda 
as the following : 

Now, thou, the direction « Noti’' “Neti” Not, Not, for does not something other than, 
and beyond, this (visible world) not exist ?— Bri. Aran. Upa. II. iil 6. 

Moreover, the very supposition that the intuition of the ignorant in 
the form of “ I cognize,” is a valid or right cognition (prama), is redundant, 
since, when the fault of eternal Nescience or Ignorance pursues all mortals, 
to err is the ordinary rule. Hence, as it falls in , the midst of hundreds 
of errors and is thereby attacked or affected with the apprehension of 
unautlioritativeness, inference (apart from the declaration of the Veda) 
supported by considerations of simplicity, etc., is alone sufficient as a con- 
futation of such intuition as ‘‘I cognize.” 

But, it may be asked, what sort of simplicity tliere is in the concep- 
tion of the Self as having eternal knowledge as its essence ? To this we 
reply as follows : By the Naiyayikas, etc., four PadArthas or Predicables 
are conceded, mz,, Antah-karana or the internal instrument, VvavasAya 



or certainty, Anu-vyavasaya or pro-certainty (or subsidiary processes), and 
tlie substratum thereof ; while, by us, three Padarthas or Predicables are 
conceived, ms., Antahkarana, the function or modification thereof in the 
place of certainty as well as in the place of the infinite instances of pro- 
certainty, and the Self in the form of eternal and uniform cognition. — 14:7. 

Buru^a is merely the witness of the states ^ dreamless sleep, etc. 

? I ? « qii 

Susupfci-4clya-Balcsitvam, the being the witness of the states of 
dreamless sleep, etc., (Vijuana Bliiksu). Susupti-fidi-a-Bdksitvam, the 

not being the witness etc., (Aniruddha). 

148. (If Purusa were not intelligent, he would) not l3e 
the witness of the states of dreamless sleep, etc. (Anir- 
uddha.) 

Or, Purusa is merely the witness of the states of 
dreamless sleep, etc., (hence Purusa’s being of the nature of 
light does not affect them). — (Vij-liana Bhiksu). — 148. 

Vritti. — The author points out another defect in the opposite theory. 

If the Self were unintelligent, then, in dreamless sleep, etc., it would 
not be the witness, i.e., the knower, of those states. But this is not the 
case, because of the recollection on awakening, in the form of “ I slept 
pleasantly.” 

By the word “Mi,” dreaming is included. — 148. 

B!mya,—'Q\xt, it may be argued, if the Self be absolutely of the 
form of light, then, the difference of the states of dreamless sleep, etc., 
would not be justified, because of this that the light would never for a 
moment depart. In regard to this the author replies. 

Purusa is merely the witness, and, nothing more, of the three 
states of dreamless sleep, (dreaming and waking) which pertain to Buddhi, 
Such is the meaning. So has it been declared : 

The states of waking, dreaming, and dreamless sloop are modilioations of Buddhi 
according to diflereuces of the Gupas. The_ Jiva or transmigratory Self which is of a 
diilorent character from them, is established as their witness. 

The Jiva who is “ Tat-vilaksaya ” i,e., bereft of tbe waking and the 
other states, has been ascertained as being tbe witness, “ tasam” of these 
modifications of Buddhi, Such is the meaning. ’ 
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Among tliese states, tliat is called the waking state in which takes 
place the modification of Bnddhi into the form of tlie objects through the 
channel of the Senses ; and dreaming is that state in which such modifica- 
tion is produced from samsk^ra or impressions merely. And dreamless 
sleep is twofold, according as the laya or passing into latency is partial or 
complete. Of these, in the state of half latency, modification of Buddhi 
into the form of objects does not occur, but Buddhi is modified into the 
shapes only of the Pleasure, Pain, and Bewilderment inhering in it ; since, 
otherwise, it would not be possible for one rising from sleep to have 
remembrance of Pleasure, etc., experienced during dreamless sleep, in 
such forms as “ J slept pleasantly,” etc. Accordingly it has been declared 
by the aphorism of Vyasa (Vedanta Sfitras, III. ii 10) : 

In the swooning condition, the Jiva is in half oomMiiation with Brahman; because the 
rule of the remainder shows this.— S. B. H. Vol. Y, page 465. 

In the state of complete latency, on the other band, there is absence 
of the modification in general of Buddhi, as in the case of death and the 
like ; as, otherwise, there would be no justification for the future aphorism, 

ISIodification into the form of Brahman takes place in the states of Trance, Deep 
Sleep and Release. — V. 116 infra. 

And since this complete deep sleep is of the form of the non-existence 
of the modifications of Buddhi, Purusa does not become the witness of it, 
because Purusa is the witness of the modifications merely. For, if it were 
not so, then Sarpakara or impression and other properties of Buddhi also 
would be the objects to be illumined by tlie witness. 

We will, however, say that the being the witness of ihe states of 
dreamless sleep, etc. consists in the illumination of similar transformations 
of Buddhi reflected in Purusa. Hence, for the purpose of cognition, the 
transformation of Puru§a is not needed. 

It might he so, says our opponent. If modification of Buddhi, 
cognizant of Pleasure, Pain, etc., is desired, in deep sleep, then, it is hut 
proper to admit, that, in the waking and other states also, all the mod hi. 
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> cdbe IS not ttius. Un the supposition that, as a 
ire the objeets of cognition by themselves, the com 
•hnality and redundancy. Moreover, since pleasure, 
LlaiitieH in such modifications as “ I am pleased” 
ct or absolute congiiition of these modifications is in 
1 foi. And in regard to that, supposition is made 
h forms the essence of the Self and is eternal and 
ivided, since it is simpler and more natural than 
lodification. In order to 
IS as, “ I am pleased' 


account for such discrete 
etc., we hold that it is the 

BnrtTl n of Parana with the modifioatioa of 

Budaixi would aiuouat to a riou-admissioii of a form of Buruea other than 

ofSu“atv i" ‘1'® »°“^oqaence would be the transformation 

ot f mu^a by an independent form different from his own,— 148. 

Proof of Plurality of Purum. 

II ? I ? 

Janma-adi-vyavastha-tah, from the several allotment or dispo- 
sition or distribuion of birth, etc. 5^^|c^Purasa-bahutvam, multiplicity of Puruaas. 

149. Multiplicity of Purusas (is proved) from the 
several allotment of births, etc.— 149. 

Vnttt.—The Self is one and one only, thus say the Vedantins. Thus 

^ ^ II 

one SdiVllTr omnipresent, immutable, and free from blemish. Being 

owf»t„r™r not through ite 
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Pilrva-paksa, the objection oxprima fade view, is this : From texts of the 
Veda declaring non.-divisioii or Tioii-cluality, which are supported by the 
argument that this is the simple and natural view of the case, the Self 
as being one and one only; while the dissimilarities or 
in the form of the states o£ waking, etc., may be atributed to 
us single Self thus comes to be the 
according as a modification takes place in a 
is that Buddhi alone, that, by means of its being thus particu- 
possession of that modification, apprehends the witness 
I .cognize the water pot,” etc. Hence, while the modi fi- 
This is a water pot,”, appears in a particular Buddhi only, 
T cognize a water pot ” does not arise by means of 


is established 
differences 

Buddhi as its properties. Although thi 
witness of all Buddhis, still 
Buddhi, it 
larized with the 
by such forms as 
cation, vis., 
the intuition, visi 

the modifications of the other Buddhis. 

In regard to this 'Ptirva-paksa, the author states the demonstrated 
conclusion or Sid dlulnta. 

^ Since there is no other reason for the ” VyavasthU,” i. e., distribution 
or differentiation of Purusas made in the Veda and the Smriti, namelJ^ 
that a virtuous Purnsa is born in heaven, that a vicious one in hell, that 
an ignorant Purusa is bound, that a knowing one is released, etc., it follows 
that Purusas are manifold. Such is the meaning. 

Birth and death, however, do not here signify production and 
destruction, since they do not pertain to Purusa, but conjunction with, and 
disjunction from, a particular structure or coinbinatioii of body, sense, 
etc., which determine Experience, and the absence thereof. 

As regards the distribution of births, etc., the text of the Veda is 

^ 5Ti:T^fir ii 

Tlxe one Unborn (Purusa), for eigoymcnfc, consorts with the one Unborn (Prakriti) 
having the colours of red, white, and black, the procreatrix of manifold progeny like into 
herself. The other Unborn deserts her, after she is cnjoyod.-aveta-Asvatara-Upanisat, 
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multiplioity. WiiTO Ikdiasya, of Akfaa or Etker. Iva, as. Gliata4dl- 

by reason of water pots, etc. 

150. (The Vedantins maintain that) from difference 
of npadhis or inyestments also arises the appearance of 
multiplicity of the one Self ; as of Akasa, by reason of water 
pots, etc. (which divide it into many parts). (Aniruddha.) 

Or, even in the case of differences of upadhis or invest- 
ments (as maintained by the Vedantin), the appearance of 

raiiltiplicity will be of.tlie one Self only; as of the Akasa, by 
reason of water pots, etc., (and consequently the same de^- 
fects will remain, 6. p., when one is born all would be born) 
(Vijudna Bhiksu).~-150. 

Vfitti.—ThQ autlior apprehends the view of an opponent (the 
Vedantin) as an objection to his theory of multiplicity of Purusas. 

Jnst as, in consequence of the difference of UpMhis, e. y., water 
pot, etc., it is predicated of the one Akas^a that the water-pot-Akas^a {ie, the 
portion confined within it) is destroyed, when the water pot is destroyed ; 
similarly, in the case of the unity of the Self also, in consequence of the 
determination or delimitation caused by the body, it is a mere predication 
or form of speech to say, when the body is destroyed, that the Self is 
destroyed. In the case of the multiplicity of the Self, again, since the 
Self is otherwise eternal, (as the SS,rnkhyas liold), how can there be the 
allotment of births, and deaths ?— 150. 

Bhdsya : But, it may be said, even in the case of the unity of 
Purusa, distribution of births, etc., will be possible by means of the 
difference of the determining conditions in the form of the upadhis. In 
regard to this the author says. 

Even in the case of differences of upadhis, connection with manifold 
upadhis would be really of tlie one Purusa only ; as, for example, connection 
with manifold upadliis such as the water pot, walls, etc.', is of the one 
Akt^a only. Hence, by means of the difference of, determining conditions, 
it is of the one Self only that diverse births, deaths, etc. would take placed 
as in the case of the physical organisms, etc. So that distribution of 
births, etc., such as one. Purusa is born and not another, would not be 
possible. Such is the meaning. For, by means of the difference of 
determining conditions, in respect of one and the same tree possessing 
conjunction with a monkey and with the ahsenpe thereof, distribution 
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or differentiation is not possible, as it is in such, cases as when we say 
that one tree possesses conjunction with a monkey, while another does 
not. 

Moreover, since a portion of the Self which has been freed from one 
upadhi, would be still liable to be confined by other upadhis, the irregularity 
of Bondage and Release is also in the same state (of defectiveness) ; that is, 
^s a portion of Ak^j^a, freed from a water pot, is again established as the 
water-pot-Akaj^a through connection with another water pot, similarly. 

It must not be said that the texts of the Veda on the distribution 
or allotment of Bondage and Release are also mere translations of popular 
errors ; since Release (is not a subject for discussion by ordinary people, 
but) is alaukika or above the conception of the ordinary people. Besides, 
(if the Veda held up an error as the supreme object of life, then), by estab- 
lishing a false object of desire to Puriisa (Purusa-artba), the Veda would 
be guilty of deception, etc. (a charge, however, for which there does not 
exist the slightest justification). — 150. 

The Veddnta view further criticised. 

Up^clhib, the adjunct, investment. Bhidyate, is different, q Na, 
not. 5 Tu, but. Tat-v^n, the possessor or holder thereof. 

151. The Upadhi is different, but not the holder 
thereof (i. e. Purnsa) — 151. 

Vritti . — The author gives the solution of the difficulty created by 
the above view of the Ved^ntin. 

“ The upadhi is different.” Nor, from the destruction of one thing 
vupadhi), can there be the predication of destruction in respect of another 
thing (Purusa), since the predication would be too remote. And, in the 
case of the unity of the Self (as held by the Vedflntin), there is the imputa- 
tion or attribution (adhyasa) of contradictory properties, e. g. Bondage 
and Release (to the same Self), when he says that one man is bound and 
that another man is released, because Bondage and Release cannot 
simultaneously exist in one and the same Self. Of Ikai^a, on the other 
hand, conjunction and non-conjunction with smoke and the like, are not 
contradictory to each other, because conjunction does not reside in a 
thing by wholly pervading it, (while it would be absurd to say that 
Bondage affects one part of Purusa, while Release abides in anothe;' 
part,\-^15l. 
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Bhd-pja : — But, the Vedantin may urge, even on the theory of the 
unity of Consciousness, distribution of Bondage, and Release can be 
established by admitting (tlie popular conception of) the separate exis- 
tences of the one Sedf, under the particular forms given to it by the several 
upadhis. To this the author replies. 

It is the npadhi that is manifold ; “ but not the holder thereof,” 
that is, that. also which possesses the upfidhi as a distinctive peculiarity, 
should not be admitted to be manifold ; since, were that which possesses a 
distinctive peculiarity, a separate existence, then, it is only the manifold- 
ness of the Self that would have to be admitted in the other iSastra (the 
Vedanta; also, (a result which the Vedantin would not certainly accept). 
Such is the meaning. There are also other defects in the theory: e. g., 
if that which undergoes Bondage, were a Vit^ista or thing particularized 
with a specific distinction, then, since, on the separation of the distinction 
from it, the thing particularized would also vanish. Release would not be 
established fas a positive state of the thing, but as a void, in which form 
Release is conceived by none). 

But the Vedantin may interrupt by saying that the author of the 
(Sdrphhya) aphorisms is himself going to declare in the Sixth Book that 
it is that alone which is particularized with Ahamkara as a specific 
distinction, that constitutes the character of the Jiva or the mundane 
Purusa, by the aphorism (VI. 63): 

lU I n 

Tlie ebaracter of tbe Jiva belongs to that which is particularized, because Agree- 
ment and Difference prove this. 

But this is not so, we would reply ; because it is the character of 
the Jiva in the form of being the supporter of Prana or Life, that only 
has been declared there to be inherent in that which is particularized. 
It will not be declared there that the distribution of Bondage and Release 
is dependent upon, and is regulated by, the thing particularized, inas- 
much as the thing particularized has no existence at the time of Release. 

And what a few moderns who pose as Vedantins, say, namely, that 
the Jivas and I^varas are the refiections of the one and only one Self, 
thrown into the upadhis in the form of effects and causes, and that 
through the mutual difference of the reflections, the distribution of 
births and all the rest is establised this too is erroneous, because it 
does not stand the test of the alternatives of difference and non-difference. 
If the reflected and the reflection were different in character from each 
other, then, since the reflection ' wo^ld be unintelligent, Experiepcership^ 
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Jioiidage, Release, etc., would not be established, and also the tenet, held 
by .thein, of the identity ol the Jiva and Brahman would be impaired, and, 
further, the existence of a Self different from the Jiva and Brahman would 
be invalid. In the case of the non-difference or identity of the reflected 
and the reflection, on the other hand, promiscuity, i,e., simultaneous presence 
of contradictory properties in one and the same thing, cannot be avoided. 
While, ^on the admission of their identity-and-differenee, the above ienet 
nd, further, the eontradiction inherent in the conception 

would be entaih 
J or identity is 
reciprocal non- 
versa), 

as regards the passages giving 
or divisions, etc., we will 


would be lost, a 

of the simultaneous identity and difference of two things, 
ed. In our theory, on the other hand, non-difference 
characterized as non-division, and difference means 
existence (as that of the nature of the cow in the horse, and vice 
and hence there is no contradiction. And 
illustrations of the reflections, determinations 
explain them in the sequel. 

It might be so, may say those so-called VecUntins, but what 
is only this, that, imagining the difference of the reflected and the reflec- 
tion as if It were present in the case of the Jiva and Brahman, the Veda 
has imagined the distribution of Bondage and Release, and not that the 
condition of the reflected, the difference of the reflected and the reflec- 
^on. Bondage, Release, etc., are desired as being tran seen dentally true. 
But this interpretation of the Vedic texts cannot be allowed. For, when 
matters stand thus, it is proper, for the sake of simplicity, to restrict the 
scope of the texts declaring pure identity or simply the non-difference of 
the Jiva and Brahman, by interpretating them as signifying the non- 
division or non-disjunction of the Jiva and Brahman, rather than to 
contradict, and thereby to render null and void, both those groups of texts 
which declare the distribution of Bondage, Release, etc., and also the 
difference of the Jiva and Brahman. There is also this further reason in 
support of the position we take up, that the non-division of the Jiva and 
Bmhman has been established by other Vedic writings and the Smritis.- 

Oondusion of the criticism of the Vedanta view. 

5T II? I? 

^ Evaimtlms. Efcat vena, by unity. Parivartamanasya, of 

Se f; existing everywhere. ^ Na, no. Viruddha-dliarma-adhyasah 

mputation or imposition of contradictory properties. 

152, Tims, (i. e. on the Theory of the Multiplicity of 
Purusas, as held hy the Sarpkhyas), (there is) no imputation 
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of contradictory properties, (as is entailed in the case) of 
one universal Self (of the Vedantins). (Aniruddha.) 

Or, the imputation of contradictory properties, in the 
way indicated above, to a Self present everywhere by its 
unity, (as imagined by the Vedantins), is not reasonable. 
(Vijnana Bhiksu). — 152. 

Vritti.—Wh'dt is gained by tliis V To this the author rej^lies. 
Attribution of contradictory properties does not take place. — 152. 
Veddntin MaMdeva Evmi," it being thus, that is, there being multiplicity of 


Bhdsya . — The author concludes the consideration of. the defects 
alleged against those who hold tlie theory of the Unity of the Self. 

Ill this way, it is found to be not reasonable to introduce the simul- 
taneous presence of contradictory properties in the form, of birth, death, 
etc., in the case of the Self present everywhere by reason of its unity. 
Such is the meaning. 

Or, there may be a stop after “ ekatve,” (so that the letters e, k, a, t, 
v, e, n, a, would make up two words “ ekatve ” and “ na,” instead of one 
‘'ekatveria”). The unity of the Self being admitted, would not the imput- 
ation of contradictory properties to the Self, “ paritah ” or everywhere, 
present, u e., penetrating all upadhis, be not entailed ? On the contrary, 
co-existence of contradictory properties would by no means he avoidable. 
Such is. the meaning. 

Our opponents may urge that, when Purusa possesses no attribute 
at all, and when we also admit that all properties inhere in the upadhis, 
how do we bring it about that on their theory, there is, in Purusa a 
promiscuous presence of contradictory properties such as birth, death, 
bondage, release, etc. ? We would reply that the properties mentioned, 
are admitted as belonging to Purusa by reason of their being of the forms 
of conjunction, disjunction, experience, and non-experience ; it having 
been already declared that .on^-y properties which possess the form or 
nature of transformation, and none else, are denied in regard to 
Purusa. — 152. 

Imputation proves notJimg. • . 

Anya-dharmatve, being the property of another. ^ Api, even. ^ 
Na, not. Aroptlt, from imputation oi* smperimposition. Tat-siddhih, 
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atea ciistnbiition of the properties 
: in the crystals, although these 
on them, likewise, in the case of 
well regulated distribution of the 
pain, etc,, as well as also of the 
"ahmanahood, I'Csatriyahood, etc., 
■ted to them. As, for example, in 
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of Purusa, through, the super! raposition of the properties of pleasure, etc., 
upon him ; because of the unity of Purusa (as supposed by the Ved^ntin) 
who is the subject or substratum of the superimposition. Such is the 
meaning. Inspite of the unity of Akasa, distribution of adventitious (coming 
from upHdhis) properties takes place in it by means of the differences of 
the portions of Akat^a (Akat^as) determined by (being confined within) water 
pots, according to the difference of the water pots. The characters of being 
the Self, of being the Jiva, etc., do not, however, belong to what are deter- 
mined and conditioned by means of upfidhis or external investments ; since, 
by the destruction of the Self, the Jiva, etc., which would necessarily follow, 
like the destruction of the Ghata-Akas^a, on the removal of the up^dhi, there 
would be contradiction to the texts of the Veda which declare that the Jiva 
does not perish, etc- But, as it has been already stated, these characters 
belong to Pure Consciousness. 

It is simply without understanding this non-establishment of the 
distribution of bondage, release, etc., which is too nice a subject for them 
to comprehend, that the moderns who style themselves as Vedantins, say 
that the distribution of bondage and release is possible, even on the theory of 
the Unity of the Self, by means of the differences of upadhis. They too 
are silenced by the present aphorism. 

Those, again, forming a section of them, who having seen this very 
non-establishment of the distribution of pleasure, bondage, etc., say that 
it is only of the reflections of Consciousness fallen on the upadhis, that 
bondage, etc., occur ; — they are very greatly mistaken ; because of the 
defect mentioned before (page 211), namely, that their theory does not stand 
the test of the alternatives of difference and non-difference, etc., and, 
further, because of the defect pointed out by the aphorism (I. 99, g. v .) : 
“(Actual) superintendence is of the Aiitah-karana, because it is lighted up 
by Purusa ; as is the case with iron.” 

Moreover, in the Vedanta Bfitram, (S. B. H. Vol. V), the absolute 
unity of all the Selves is nowhere found declared. On the contrary, their ^ 
difference has, in fact, been declared by the aphorisms, for example : 

II n n II 

The being above mentioned is other than Jiva. Because there is a declaration of 
its being separate from Jiva”,— Vedanta Sutram, I. i. 21. 

H R I U II 

“ But Brahman is greater than Jiva, because the scriptures declare His difference 
from the Jiva”,— Ibid, II. i. 22. 


(( R 1^1 II 


19 
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“The soul is a part, because the Lord is described as having manifold relations with 
the soul etc. ".—Ibid, II. iii. 41. 

—Sacred Books of the Hindus, Vol. V, pages 42, 251, 381. 

Hence it is establislied that the doctrines of Avachchheda oi' partial 
limitation, (namely, that the Jiva is an nndisjoined portion of the one, 
all-pervading Brahman, cabined, cribbed, and confineil by the upadhi), 
of Pratibiinba or reflection, (namely, that the Jiva is only a reflection of 
Brahman into the upadhi), and the like, are nothing but perverse conclu- 
sions. There is this further reason also that, in regard to objects about 
which doubt has arisen and which have not been dealt with in one’s own 
Sastra, it is the conclusion of a sister S.lstra that should be accepted as the 
established tenet. All this has been demonstrated by us in our Commen- 
tary on the Brahnia-MiinaQisa (the Vedanta Sutram). — 153. 

The Sdmkhya Theory is not in conjiiGt with the Vedic declarations. 

ii p ? v.« ii 

^ Na, no. Advaita-sruti-virodhal;i, contradiction to the Vedic 

tests on non-duality. Jati-paratvat, being directed to the genus or class. 

154.— There is no contradiction, (by the Samkhya 
Theory of the Multiplicity of Purusas), of the Vedic declara- 
tions of Non-duality (of Purusa), because the reference (in 
these declarations) is to the genus (of Purusa).-— 154. 

Vritti.—Bat, this being so, the Vedantin may say, there would be 
contradiction of the Veda. For, says the Veda : 

Brahman is one only, -witliout a second.— Olihdndogya Upanisat, VI, ii. 1 

wife fesgjt, 

There exists nothing diverse here. From death unto death he goes, who sees as 
I if things were diverse here — Kapia TJpanisat, IV. 10, 11. 

To. this the author replies. 

The sense is quite obvious.— 154. 

; , Bhd?ya.~~ But, then, the Vedantin may say, there being thua a mul- 

tiplicity of Purusas, the declarations of the Veda and the Srariti which 
demonstrate the Unity of tli^ Self, would not be established. ’Sucli de- 
clarations are, for example : 
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For, the mundane or creational Self, which is one and one only, is situated in every 
Bhhta or creature severally. Like the moon reflected in water, it is seen sometimes as 
one and sometimes as many.— Brahma- Bindu Upa., 12. 

mmi i 

<3:^: H ^ ii 

For, the Self is eternal, all— penetrating, immutable, blameless. Being one, it is diver- 
sified by means of Mfiya which Is its energy, and not from its own nature. 

To tliis the author fejilies. 

There is, however, no contradiction to the Vedic declarations on 
the Unity of the Self, because of their being directed to the genus, i. e., 
because of the reference of the Vedic declarations on Non-duality being 
only to the genus (of Self) which consists of oneness of form in general, 
(in other words, of tlie general characteristic of being the Self), and not 
to its entireness, since there is no reason or necessity for reading such 
a reference in them. Such is the meaning. 

And that the word “ j4ti” denotes oneness of form or uniformity, is 
obtained from the subsequent aphorisms. 

If preference is given to (the meaning of) the word “ jati ” as heard, 
{i. e, in the sense of genus), tlien, the aphorism should be explained just 
as -corroborating or demonstrating the texts of the Veda on Non-duality, 
such as : 

^ 

Verily, jn tbe begiuning, all this was a single Self.— Aitareya, I. i. 1. 

II 

In the beginning, 0 peaceful one, this was verily existent ; one and one only, with- 
out a second.— Chhandogya TJpanisat, VI. ii. 1. S. B. H. Vol. Ill, 

“ J^ti-parh-tvat ” meaning, because (these texts of the Veda on Non- 
duality) are intended as negations of tlie duality that would be caused 
by the existence of something heterogeneous to the Self. Such is the 
meaning. 

Of these, the import of the first interpretation (i e. Non-duality of 
many Selves in the sense of their being non-different in form), is as 
follows : In the texts of the Veda, and Sinriti, on the unity of the Self, 
the words one and the like arc intended to denote oneness of form or 
uniformity, and the words difference and the like to denote difference 
characterised by difference in property. Because the meaning or sense 
of oneness of form is unavoidable in such passages as 

giflipw 'ft II 
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The Self should be regarded 
dreaming and sleeping. ’ 

birth. — ^Brahma-Bindu Upanisat, ll. 

Otherwise, by means of the cognition of the mere unity of the Self 
even in all the three states, it is impossible that cessation of the fancy or 

’ed by the phrase “ which has passed 
while it is by means of the 
or uniformity alone that it can be possible 
essential form of all the Selves by means of 

wpadhis or external investments 

it is not possible even for Brahm4 to demons- 
if the Self, as a particular entity 
properties, directly by means of 
iomprehend only the genus. 

when the uniformity of the Self is 
a stalk, then, with a view to demonstrate 
'iminating till he arrives at 
and 

after, becomes fulfilled by 
■assumption to its utmost end. 

ice to undivided' 
then, the cessation of abhimana would 
as is the case with the various sounds 
iivided Self also, the production 
and the absence thereof, and so forth, can be accounted for 

J, in a manner, 

long as they remain), 
same text is said to refer to both undividedness 
inoe m property, then, the text becomes ambiguous 
. suppasition of its reference to nndiridedness becomes 
fruittes, masmuch as cessation of all ablum&a takes place from the 
cognition of the absence of difference in property alone. 

Hence the declarations of Non-duality do not refer to undivided- 
ness (of one entire, all-pervading Self) ; further, because of their contradic- 
tion,_ (lu that sense), by texts of the Veda and Smriti which comnrehend 
multiplicity of the SeU. and which are corroborated and at I 

non difference in property ; since their import must be liie ^ 

of the texts of the Veda and Smriti. teaching sainen s or equdlty ol 
Selves, and also because of the Vedanta Sfitra ail ii ^ ^ 


being one and one only in the states of 
Who has passed beyond the three states, of him there 


assumption of the three states, declar 
beyond the three states,” should result 
establishment of oneness of form 
to elucidate the svarhpa or c 
the discrimination and elimination of all 
whatever. For, otherwise, 
trate the svarhpa or essential form oi 
possessing the distinction of freedom from 
words, since words can c( 

While, on the other hand, 
established from Brahman down to 
the truth so taught, the disciple goes on' discr 
the essential form of the Self devoid of all particular distinctions 
within the comprehension of words, and, theres 
means of the cessation of abhimc^na or self- 

If, again, the declarations of Non-duality hadre.fereni 
ness merely (of one entire self), t’ 
not be possible from them ; because, f * 
produced in Ik^sia or Ether, so, in the und 
of Pleasure, Pain, j ‘ 

by means of the differences of determining conditions (which 
oppose undividedness and which keep up abhimana as 

And if one and the 
and absence of differei 
And also the 
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“ Bub (the word bliss is applied to human joy, merely) on account of generic resem- 
blance (and not because the two blisses are of the similar nature) ’’.—S. B. H. Vol. V. 
page 495. 

Of these texts on the point of similarity of Selves, the Vedic texts 
are, for example, 

mm w 

As water sprinkled on a pure substance, becomes just as pure as that substance, 
likewise, O Gautama, becomes the Self of the Muni who knows the truth.— Katha Upanisat 
IV. 16. . . » 

TO I 

The stainless Self attains to supreme equality.— Man daka Upanisat, III. i, 3, 

And the texts of the Smj-iti are, for example, 

^ ii 

crr^^i^r i 
^ ^ ^ il 

Light is in the Self, and nowhere else. It is the same in all, beings. And it can be 
seen, by itself, by one whose mind has been steadied well by means of meditation. 

As great a Self in the form of knowledge is in one’s own Self, so great is it in " 
another’s Self. He who knows this constantly, is not bewildered, even if he be in the 
midst of the multitude. 

In the Vedic texts quoted above, since there is the declaration of 
equality constituted by, or rising out of, diversity (of individuals), even 
in the state of Release, it is established that, among Selves, there is 
also difference of essential form (svarupa). And the reference to non- 
difference in the form of non-difference in property, (f, e., absolute 
indentity) is, in our opinion, to be observed of such sayings as “1 am 
Vispu ”, “I am ^iva ”, etc., but not also of sayings like “ Thou art That ” 

“ I am Brahman”, etc. ; for, among such passages, the phrase, for instance, 

“ Thou art That ”, as heard, expresses, in the theory of the Sdrpkhyas, 
the sense of a passage like this that thou art Eternal and eternally Pure 
and eternally Released, since, in the theory of the Samkhyas, it is the 
Perfect Self existing at the time of Pralaya or Dissolution, that alone is 
the object denoted by the words “ That ” and the like. 

But, if it is contended that it is the Purusa produced at the begin- 
ning of Creation and called N^r^yana, that is the only object denoted by 
the word “That,” then, let the reference of the sayings also, e. g,, “ Thou 
art That,” be to non-difference in property (from him). 
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by reason o£ its being tlie simple and natural view of the Self, and because 
the difference between one’s own Consciousness and that of another is 
not an object of perception (and therefore must be taught in, and learnt 
from, the Veda, etc.), and because the popular preception of the Self is in 
respect of the body, etc. 

Diversity of Selves has, however, be^n condemned in such passages, 
as 

He wko creates a breaeli within this (Akasa), now, of him is the fear.-Taittiriya 
TJpanisat, II. 7, 

But it refers to the one or the other of difference in property and 
division, {i. c., to heterogeneity of Selves or to division of one and the same 
Self into different parts, and not to the multiplicity of Selves essentially 
alike one another, bnt different as distinct complete individuals, as held 
by the S^rpkhyas). 

But, this being the case, what will be tlie fate of the Verlio texts 
which take the Selves as separations or reaeotions ? Jf this be asked 
we reply as under ; As in tire case of the solar sphere consisting of many 
TejM or.'Bres.’so, by making one mass, undivided and of the same 
quality m every part, of the spliere of the sun of Oonscioiisness con- 
sisting, of many Selves, it is innumerable divisions in innumerable 
upidliis tliat alone is established, by tlie examples of the reflections, etc., 
by means of innumerable Purusas who, ray-like, form the parts ’ as it 
were, of &e sphere, in order to teach that the otlierness or separateness 
characterised or created by the divisions, is merely a creation or fabrica- 
tion of speech; but not to teach the iindividedness of one single Self 
because Aere is more-foree, as they are supported by reason, in those other 
texts of the Veda which employ the example of parts (in relation to a whole 
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made up of them, in the case of the many Piirusas forming a sphere of 
Consciousness) as in the following : 

As the one Vaya (Air), penetrating into the world, became, in every form (of things) 
individually, their couutcrfortn— Katha Upanisat, Y. 10. 

It is also recollected in the Smriti : 

Of which, the character of forming one mass is not impaired, even though it is made 
up of all the Selves, 

In the Bralima-Mimams^ {i. e., Yedanta Sutram), however, Non- 
duality has been declared also by way of non-division in tbe form of 
tlie laya or dissolution of all other Consciousness into the eternally mani- 
fested Consciousness of the Supreme Iff vara or Lord, by the aphorism (IV 
ii. 1(1): 

11 8 I ^ I U I II 

“(The merging of the permanent atoms of PrAua and the rest, is by way of identity, 
for) there is no separation, as is stated by an authoritative text.” — Sacred Books of the 
.Hindus, Vol, V. page 717. 

, More on this point has been said by ua in our Commentary on 
the Vedanta Sutram. Such is the hint. 

On the second interpi-etation of the aphorism, again, the import is 
as follows : At the time of Pralaya or Dissolution, all that is different in 
kind (Jati, genus) from the Self, is, without exception, non- existent ; ‘be- 
cause of the non-existence in it of the character of an entity (such as what 
might be called a water pot or the like) and of the capability of being put 
to any use (such as bringing water in, etc.). Of Purusas, by reason of their 
being immutable, objectivity and use themselves are facts altogether 
unknown, Flence, as at the time of Creation, so, also, at the time of 
Dissolution, existence belongs to them. Hence, at that time, the Selves are 
free from the duality of Selves of a different kind from them. Similarly, 
at the time of creation also, since nothing else possesses transcendental or 
absolute existence in the form of immutability, and, consequently/ the 
Selves are free from the duality of Selves of a different kind- fram them, 
the Vedic texts on Non-duality at the time of Creation are also explained, 
— 154 . ■ ’ 

MultiiMdty of Ihiru^a further estallished. 

II \ \ uv ii 

Vidita-handha-k^ranasya, of one to .whom the cause of 
Bondage has become known (A), Of one in whom; the., cause of bondage, is 
manifestly present (v). DristyA, by seeing, in the sight, ^sri^^ A-tat-iffpam, 
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not being of tbe form, thereof, i. e., oneness or similarity of form. Aniraddha 
reads tat-rhpam, meaning, that form, instead of atat-rupam. 

155. One to wliom the cause of Bondage (i. e., Non- 
discrimination) has become known, attains to that form (i, e., 
isolation), by seeing (the discrimination of Purusa and Pra- 
krit!). — Aniruddha. 

Or, there is absence of oneness of form in the sight 
of only one in whom the cause of Bondage is manifest. — Vij- 
■Sana Bhiksu — 155. 

Vvitti — But, the Vedantin may contend, even with the upholder of 
the theory of manifold Selves, the bondage and release of the same Self 
are quite contradictory. To this the author replies. 

“ Tat-rupam,” the form of isolation, “dfistya,” through knowledge 
of the discrimination (of Purusa and Prakriti), is of him to whom the cause 
of Bondage, i. e., non-realisation of the discrimination (between Purusa 
and Prakyiti), has become known.— 155. 

Bhd^ya. But, the Vedantin may conteiid, as in the case of the Unity 
of the Self, Uniformity also is contradicted by the perception of the Self as 
having diversity of form : how, then, can it be said “because the reference 
is to the genus” (oide preceding aphorism) ? To this the author replies. 

(There is) a-tat-rupain, ’ i. e., diversity of form, in Purusas, only in 
the sight of one in whom the cause of Bondage, namely, Non-discrimina- 
tion, is “viditam” or manifestly present. Such is the meaning. Hence, 
(the conclusion is), diversity of form is not established by erroneous 
seeing. — 155. 

Those who have eyes to see can see the Uniformity of the Self. 

n ? i ii 

Andha-adristy4, by reason of non-seeing by the blind. 

Ohaksusmatam, of those who have got eyes. Anupalambhafi, 

non-perception. 

156. Because the bUnd do not see, (it does) not (fol- 
low that) those who have got eyes, also cannot 
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only m the theory of the Unity of the Self, and not in the theory of the 
Plurality of Selves. In regard to this the author says. 

Phe blind do not see; Is this any reason that even he who has 
eyesight, cannot also see? There are many arguments in favour of 
the upholders of the Plurality of Selves. Such is the meaning.— 156. 

^ Bhd^ya ; ’But still, may rejoin the Vendantin, the Uniformity of 
Selves will be disproved from the non-perception thereof. So the author 
says. . , . 

^ Non-perception itself is not established ; because of the seeing of 

Uniformity by the wise, although the ignorant fail to see it. Such is the 

meaning. — 156. 

on-duality disproved by reeorded eases of release. 

II % I tuvs II 

TOma-dsva-adHi, Vamadova, aad others, jrt: Muktai, released ^ 
Na, not. A-dvaitam, Non-duality. 

157. Vamadeva, as well .as others, has been released : 
(hence) Non-duality (is) not (a fact). —157. 

rrtKi.-Tlie author declares that, for the following reason also the 
belves are many. ^ 

» Para,nas, etc., it is heard, “ Vamadeva has been released, 

Suka has been released”, etc. If the Self were one and one only, since on 
the release of one, there would bo the relccase of all, the mention of diver- 
sity (as in the case of separate and successive releases) would he contra- 
dicted. — 157. 

• :—After showing that the Vedic texts on Non-dudlity are not 

established (in the sense attributed to them by the Vedantin), the author 
brings forward otlier impediments to the theory of undivided Non-duality. 

Vamadeva and others exist (in the condition of) being released ; 
still, at the present moment, bondage is proved by perception in ourselves! 
Hence, .non-duality of an undivided or entire Self is not a fact. Such is 
the meaning. Further, non-duality of this form is in contradiction to 
hundreds of such sayings as : 
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Nor sliould such bondage and release be regarded as being only 
of the upadhi or the external condition or investment of the Self, because 
of contradiction to the established tenets of the Veda and the Sniriti, 
and because, when we see people make such i3rayers as “ May 1 not suiter 
pain”, it is quite clear that the release of Purusa alone constitutes the 
supreme purpose of Purusa, designated as Release. 

And, as is the case with the son and the like, the removal of pain of 
tlie upadhi becomes an object of desire to Purusa, only mediately, being 
subservient to the chief end of Purusa. 

And what is contended by the present-day Mayst-vadins, namely, that, 
through contradiction of the Vedic texts on Noii-duality, the texts of the 
Veda on Bondage, Release, Greation, Dissolution, etc., are also contradicted: 
this too is an unfounded allegation. Because, when, at the very moment of 
the hearing (of absolute Non-duality as maintained by them) from the 
Veda, thej-e must arise the certainty of the non-existence of the fruit or 
result also, called Release, their contention would entail the unauthorita- 
tiveness of the Veda, characterised by uselessness of the observance (as 
instructed therein) of the injunctions about Manana or reasoning, etc., 
subsequent to f^ravana or hearing. And, further, since there would be 
contradiction to the (reality of) the Vedanta also which is included within 
the fabric of Creation, by means of the Vedic texts on Non-duality, doubt 
would again arise in respect of Non-duality also as learnt from the Vedan- 
ta ; in the same way as, when there is contradiction in the waking state 
of the words uttered in the state of sleep, doubt, in turn, arises in respect 
of the import of the words uttered in that state, (i. e., of the contradiction 
itself). 

Moreover, from the teaching, 

II 

Belioi in Unreality is Unbelief (Nasbikata).— Atuara*ko.sa, t. i. 4. 18. 

it is seen that those wlio see dream-like imroality in Dharraa, etc., arc 
merely a sect of the Bauddhas, because by the word “ Srunvrittika ” or 
caused by Samvriti or Ooiicoalmeiit, they recognise that the fahrlp. of- iba 
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158. If, In tlie world which has been coming down 
from eternity, void has not been the result uptil to-day, the 
future also will not be so. (Aniruddha.) 

Or, in the time, continuing from eternity, if no release 
has taken place uptil to-day, no release will take place in 
the future also. (Vijnana Bhiksu).--158. 

I theory of the plurality of Selves, since the world 

(Samsara; is coming down from eternity, and since, at one time or another 
one or another is released, gradually, in this wise, on the release of all, the 
yiole {worl, J woalrl becomo a vuirl.. „l,ile. on the tlieory oE the of 
the belt, (such a contingency cannot arise), as release takes place only on' 
the passing away of the upadhi or adjunct (of which there is no end). 
(U this be the cbjection), so the author says. 

In the world which has been from eternity, when, uptil to-day, vdid 
IS not seen to have been the result, there is no proof that, in the future, 
release (of all would take place, and leave a universal void behind 
it). — 158. 

Bhasya. —But, the Vedaiitin may rejoin, it should be believed that, in 
the case of Vamadeva and others also, absolute or permanent release has’ 
not been produced. To this the author replies. 

^ In time eternal, if, nptil to-day, release has not been produced (as you 
say) in the case of anybody whatever, the time to come also would be the 
same, e., absolutely without release taking place in it, since the thorough 
cultivation of the means for the attainment of release will be the same in 
the future as it has been in the past. Such is the meaning.— 158. 

As it has been, so will it he. : 

r H ? I H 

now. ^ Tva, as, Sarvatra, at all times, n Na, not, 
Atyanta-iichclihedah, absolute eradication or cutting short. 

159. As now, so, for ever, (the course of transmigra-. 
tion will) not come to an end. (Aniruddha). 

Or, (for, the inference is that), as now, so, for ever, 
there wonld be no final release, (Vijnana Bhiksu.) — ^159. 

Vrilli. — Tlie author states another solution of the case. . 

Because of tlie infinity of Selves, release will take place by degrees, 
o^nd, at the same time, an end (of the coiirse of the world will ) also 
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not (be tlie consequence). As now, so “ sarvatra ”, in time to come, 
also, release will take place ; but, hence, absolute termination (of the 
course of transmigration) vYoulrl not result, because of the eternality of 
its flow. 

On the theory also, that release consists in the passing away of the 
upfi.dhi, there is the implication of universal voidiiess ; hence the charge 
lies equally against it. Just as there would be an end of all things, on 
the successive release of manifold Selves, similarly the world would be a 
void in consequence of the destruction of all upadhis on the exhaustion of 
all karma (which is the cause of tlie Self coming into contact with the 
upfi.dhi, i. e., body, etc.). 

Now, (if the Vedantin says), there will not be a void, because the 
upadhis are infinite in number, then, it is the same on the theory of the 
multiplicity of Selves also. Thus. 

For this reason, therefore, While the knowing (Solves) get releasecl, (the process of 

the (world runs) incessant ; voidnoss does not result, hecauso of the infinity of the Cosmic 
System and of the worlds in which the Jivas experience the consequences of their 
karma.— 159. 

BMsija.—YhQ author shows the process (by which the above in- 
ference has been arrived at). 

At no time will absolute removal of bondage be possible in the case' 
of any Purusa whatever, as is the case with the present time, (accordino' 
to the rejoinder of tlie Vedantin montionod in I 15S),--such an inference 
would be possible. 8uch is the meaning.— 159. 

Purusas are ever uniform, 

II ? I U® I 

Irom wMcIi double, i. dillevenf 
eIXS “■’ released, (Aairuddlia), forma are 

160. Punisas are never multiform.— 160. 

, ^ (essentially) bound or is it essontiallv re- 

leased ? If It IS (essentially) bound, then, since, the essence cannot slip 
away non-release (is the consequence) ; for, if it slipped away, (the Self 
would be) uon-eternal, ('as loss of essence amounts to annihilation of the 
thing itself, wds aphorisms 7 ami 8 above). If, (on the other hand it is 
said to bo essentially) released, then, useless are meditation and all the 
rest (enjoined as moans for the attainment of release). To this the author 
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the import of the Veclic texts establishing their “ unity,”— does this uni- 
formity arise at the moment of release, or does it exist at all times? 
There being room for this enquiry, the author declares. 

And that Purusa is (“ vyavritta-ubhaya-rupah, i, e.,) one from whom 
difference of form has departed ; because of the establishment of constant 
uniformity from the testimony of the Veda, Smriti, and Reason. So is it 
said : — 

nmr I 

II 

By means of Mill'd which shows a variety of forms, (Purnsa) looks as if he were 
multiform. Revelling in its Guyas, he is bound in such wise as “ (This is) mine,” “ I (do, 
feel, etc.,).” 

Further : 

^r?cf ^ ssTMc^rf ii 

In this long dream, designated the world, while passing on from dream to dream, the 
Peaceful Brahman which is the elaboration or expression of pcacotulncss, does not give up 
its own form.— 160. v ^ * 

CharaGteT of witness is Gompatihle ioith uniformity. 

n ? I U ? II 

Sriksat-sambandhtifc, through immediate connection. For this, 
lAniruddlia reads Aksa-samhandhdt, through connection with the Senses. 

S^ksitvam, the being the witness. 

161. Purusa is the witness through connection with 
the Senses (Aniniddha), or, through immediate connection 
(Vijnana Bhiksu). — 161. 

Vritti. — It has been declared that it belongs to the Self to be the 
witness. But if it belongs to be the witness, even to one who has attained 
to discrimination (of Purusa and Prakriti), non-release would be the con- 
sequence. flf this be the doubt), so the author says. 

“ Aksa ” means the Senses. Through connection with that, Purusa 
is tho witness. And where will be the connection witli the Senses, when 
discrimination has been attained ? {i. e., it will be nowhere). — 161. 

Bliasya. — But, since tho character of being the witness is not per- 
manent, how, then, can there be consent uniformity of Purusa ? To thi^ 
the author replies. 


f ' " 
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The character of being the witness, that has been assorted of Pnrns 
IS dirmigli immediate connection merely, but not throiigli transformatio 
8iic]i is the meaning. 

It is found that, by immediate connection, Purnsa is the witness ( 

Buildbi alone, because the derivation of tlie word “slksi ’ is 

j. a, as the name of one seeing immediately (Panini V. ii. 91.) And II 

diaracter of seeing immediately means the character of seeing witho, 
intermediation. And immediate connection (in this sense) with a Purus 
takes place only of tlio modiCcation of the Buddhi pertaining to tlir 
Pimisa. Hence, It is of Buddhi alone that Purnsa is the sakst c 
_ less, while of others lie ig merely the Drasia or seer : such is the divi 


Constantly oE what for 

replies. 

The meaning is quite plain.— 
BhA^yci. For the purpose of e 
of Purnsa, the author points oyt twc 
np?ft two aphorisms, 


author 
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It. is, at all times, tliat frecdoni from bondage, called Pain, belongs to 
Ibirusa, since Pain, etc., are transformations of Puddlii. Such is the 
meaning. Purusa-avtlia or the supreme object of Purusa, on the other 
hand, is, as lias been establisiied before, the cessation of the exporience of 
Pain, or, in other words, the cessation of Pain in the form of reflection.— 
162. 

Puvii^a is indifferent. 

II ? I II 

Audasinyam, indifference, Gha, and. ira Tti, finally. 

163. And, finally, Indifference also (belongs to 
Purusa.) — 163. 

Vritti. — The meaning is quite plain. — J03. 

Bhth^ya : — “ Audasinyain, ” (iudilferenoe), is inactivity or non- 
agency. And hereby the being free from desire, i. e., disinterestedness, 
and other distinctions also should be suggested, since there is the text 
of the Veda : • 

Desire, Volition, Curiosity, Faith, Unfaifch, Rotontiveness, Unrobentivenoss, Fear,— 
all this is verily Manas.— Bpi. Aran. Upa. I. V. 3. 

The word “ iti ” marks the end of the establishment of the character*' 
of Purusa. — 163. 

Seeming agency of Pnru^a is due to influence of Baddhi, 

i u«ii 

Uparagflt, from affection or influGnee. Kartritvam, agency. 

Ghit-silnnidby^t, through proximity of consciouBnesB. 

164. (Seeming) agency (of Purusa) is from influence 
(of Prakriti), tlirougli proximity to Intelligence, tlirough proxi-' 
mity to Intelligence. — 164. 

Vritti—Btit, some one may say, we hear of the agency of the Self 
from the Scripture ; how is this ? To this the author replies. 

“ Agency” of the Self, i.e., the fancy or assumption of agency, is 
from the iuduence of Prakriti by means of her proximity to Intelligence. 

The repetition of the expression “ through proximity to Intelligence ” 
is meant to indicate the completion of the Book, the same practice having 
been observed in the Veda. — 164, 

Here ends the First Booh, of Topics, in the Vritti on the 
Scinikhya-Pravachana^SMra'm of Kapila, 
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Bhd-^ya. — But, some one may ask, tlie luiitiial discriniination oi; 
Pnrusa and Prakriti being thus established by means of their dissimila- 
rity in property, how can the declarations made, in the Veda and the 
Smriti, namely, that Puriiya is the agent, and also that Buddlii is the 
knower, be justified ? To this the author replies. 

Here the syntactical connection of the words is according to their 
appropriateness. 

The agency that is attributed to Purusa, arises from the influence of 
Buddlii, and the intelligence that is attributed to Buddhi, arises from the 
proximity of Purusa : neither of .them is real. Such is the meauiug. As 
in the case of lire and iron, the attribution of their properties to each 
other mutually, arises from particular conjunction between them, (A e., 
when an iron bar is heated to redness, it may be said that the iron 
burns, as well as that the fire is so much long and so much broad, etc.), 
and is, therefore, only accidental or caused by upadhis : or, as in the case 
of water and the sun, the imputation of their properties to each other 
mutually, arises from the conjunction of water and the sun, and is, there- 
fore, only accidental ; the very similar is the case with Purusa and Buddhi, 
Such is the import. 

And this has been stated by the Kiudka also ; mz., 

Theroforo, through conjunction with that (Puru.sa), tho unintolligont Lingam (ButWhi 
etc.) looks as if it wero intolligcnt ; and, although agency is of tho Gunas, tho indiiloront 
(Purusa) appears, in the same way, as if he wero verily tho agont.-Karlk&, Verse 22. 

The repetition of the expression “ through proximity to Intelligence” 
is for the purpose of indicating the close of the Book.— 104 . 

The Avoidable, the Avoidance, the Cause of the Avoidable, and the 
Means of Avoidance,— the four principal obiects of thr^ 


Book II 

OF THE EVOLUTIONS OF PRAKRIT!. 


INTRODUCTION. 

Vritti : — Now, after the ascertaiainent of the • Topics, is made the 
composition of the Second Book for the purpose of the ascertainment of the 
products of the PradhS,na. 

BMsya: — The Topics of the SEstra have been ascertained. Now, in 
order to prove that it belongs to PtTrusa not to undergo transformation, 
the author will, in. the Second Book, explain, in very great detail, how the 
procession of Creation proceeds from Prakriti. Therein too the intrinsic 
nature of the products of Prakriti wilt be declared very fully, with a view 
to the very clear discrimination of Puru§a from them also. It is for this 
reason that, in the verse : 

^ ^ ii 

Trarisformatioa as well as Prakriti and also Paruaa the eternal,— whoso knowetk 
them as they are in themselves, he, thirsting no more, is released.— Mahft-Bhdrata, XII; 
7879. 

of the Moksa-Dharma Section of the Mahabharata, and in other places, 
it has been declared that all the three (things mentioned in the above 
verse) are objects which require to he known. 

The Purpose of Greation. 

i r i ? i 

f^ges^rSvimuktaunoksa-arthauj, for the purpose of the release of the 
released, sva-artham, for its own sake, va, or, pradhdnasya, of 

Pradhina or Prakriti. 

1. Of Prakriti, (the agency or the becoming the pro- 
creatrix) is either for the release of the released or for her 
own sake. — 165. 

Vritti The Self is free by nature. Of thePradhana, the becoming 
the procreatrix of the world is for the purpose of the release of the Self 
from 4bhimanika or assumed or imagined bondage. 

In regard to creation which is painful, , since Dispassion naturally 
grows towards it, Purusa at once strives to obtain, release. And in, regard 
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to creation which gires pleasure, since, it being tainted with paiiifuluess 
p easure also is thrown on the side oX pain, it is Dispassion only that 
iiit]matel3Ms produced towards it. 

This Dispassion is fourfold, being distinguished under the names of 

i^atamana, Vyatireka, Mendriya, and Vas^ikara. 

“B«passi„„, Valrtgya, ta the 
Ot vadovis hues 

of- ■, ™®™"‘’"® '*‘“8=«‘>titeO'>W<inienthave been clescribod as Yata’ 

VelrSm f ^ ita “-"-entary on the SSnikhya- 

I. M. Vegive the “ I'^tahjali-s yoga,Shtram, 

mq; trasatfe^^jiiwr— I titoii n 

RetenZ^rX “^““ryr 

omployed on their respective obieets Now 7 Cognition and Action, are 

for the purpose of boiling down and issolvinc them^^^^fT’ I’l!” forth of energy, 

.aynotgoouttotheobfectsTrsdesi^^^^^^^^^ f, '‘f" 

begun, some passions will become boiled, while others wiIl“L'^?rth 

boiled. - In that stage, the relation nfw’ ,,1! ^ of ^©ing 

iscertainment.of the boiled by means of their^d- coming into existence, the 

30urse of being boiled, is designated as Vvatire^r^T/^^ ion from those that are in- the 
ihe Indriyas to activity, the persistence of the boilo i disabled to excite 

nerelonging, is designated as- Ekendriya. The surcmsTT 

regard to sensible and scriptural objects of eniovment ° ionging in 

ivhioh, in its appearance, is subsequent to the first three st!^ 

^hich the terrestrial divinity, Patafiiali has docnwii,^/. ‘ designated as VasikSra: 


no thirst for sensible 


as scriptural objects.— Yoga-Sfitram, 1 . 15. 

The Avoidable,” i.e., Pain not-yet- 
vvs., the Body, the six Indriyas or Senses 
Pleasure, and Pain. Among them, the Be 
IS the seat of Pain. The Senses, Objects, 
stand in the relation of being instruments 
(18 a form of Pain), because of its dose a 
the Avoidable par excellence, because it co 
anguish as its very essence. 
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That which accomplishes it, that is, its uncommon or specific cause, 
is A-vidytt, Trisn4, Dharraa and A-dliarma. A-vidy4 consists in contrary 
cognition (ie., in knowing a thing to be different from what it really is). 
And the Sarnskara or impression thereof has been declared, by , those who 
know, to be the uncommon cause of Trisna; or thirst, etc. ' , 

And “'the Avoidance of Pain ” (aimed at in this ^astra) consists in 
that cessation of the production of Pain, which’ is absolute or final. . i 
The means thereof is the knowledge of the truth in respect of the 
Self,, inasmuch as the cessation of A-vidya or unreal Cognition takes place 
from it. Accordingly it has been declared ; 

^ I 

“g- ^cr?f I 

?&T5RTrTflTfirrJ^ II 

Lo I the Self verily requires to be seen, heard, thought, and oontemplated. — Bfihat- 
Aranyaka-Upanisat, IV, iv. 6. 

(The Self) should be heard from the declarations in the VeiJa, thought by means of 
arguments, and, after being thought, should be oonstantly meditated. .These.are the ways 
of seeing. ' ■. ■ • ' . .. ■ 

The knower of the Self transcends grief.— Ohh4ndogya-Upanisat, VII. i. 3. 

It {i.e., the Self; is twofold ; Higher and Lower. Thus has it been 
declared : 

t ^ 11 

Two Brahmans have to be known : the Higher as well as the Lower. 

The Pligber Self is the Lord Maheilvara, possessed of the power of 
Real Cognition and Lordliness ; not in the least touched by, or associated 
with, the virtues which cause transmigration ; the All-knower, theProvid-- 
ence, as all creation proceeds from Him. . , 

How is He to he known ? Either through Aiium4ua or inference, oii 
h through Sama or tranquility of mind. . 

Note 1 n the place of “ Anum&nat vil Sam&t va ” (either through inference or jbhrough 
' tranquility of mind), as read by Dr. Garbe, which we have adopted, the text of Pandit* 
■Kdlivara Vedantavdgisa, is “ Anumdndt vd agamdt (through Revelation) vd.” 

• Thus, the subject of discussion, that is, the thing perceived, must 
have a cause, because it, being non-existent before, has come into exist- 
ence, as is the case with a picture. This is inference. Thereafter of what 
is, (through inference), known in a general Vfay, knowledge in particular 
is obtained by means of Yoga. 
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itself *°^'**' '^^™’ s^l^erceptioi 

And the ^tivity of Pra>riti is for the purpose of the discriminatiy, 
inowledgeol these two, the Higher and the Lower Self. Herein she ii 
declared to be altruistic. 

And her selfishness consists in this that she keeps aloof from that 
Puru?a to whom she has exhibited her form by means of discrimination. 

is r, “ ]"“kriti who (ex hypothesi' 

.s non-in ell.gent ? (To this our reply would be that) the activity of even 
nim^itelligent things is seen,, e.,. of trees, by way of prodacing fruiL! 

Ph%a :-The word “ agency ” is brought in from the last aphorism 
of the preceding book. 

relei, the maker of the world for the purpose of the 

release of Puru§a who IS by nature free from the bondage of pain from 

pam m the form of reflection, or, in other words, for the purpose of release 
fiom pain which is connected with Purusa by the relation of a reflection. 

Or, it is for her own sake, that is to say, for the purpose of her own 
release f^om pam which really belongs to her (vide Aphorism H. 7 post). 

Although Bhoga or Experience (of Pleasure and Pain) is as much o 
purpose of Creation as Eelease, yet Eelease alone is men i ned (Tn this 
aphorism), inasmuch as it is the principal one.-l. 

The Cause of SuQGfisswe Creation. 

II R I II 

i viraktasya, of the dispassionate. citi%*'; Tat-siddheh 

accomplishment of this, i,e., release, is/ ' because the 

2 (Successive Creation is necessary), because the 
^complishmeut of Release is of him (only) who has become 
free from passion.— 166. 

"• » B*-. 

So also says the Sruti : 

a^rat fitl-niratw Rraraa ^ n 

Having put forth activity out of desire for ^nn Xx • II 

better worlds, men thereafter live the life of m A wealth, and desire for 

V. 1. “®“^^«"«t«-B.rihat-Araayaka-Upanisat, I II. 
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Being tranquil in mind, controlling the external Senses, withdrawing from the 
world, being ready to renunciate everything, and being steady in tneditation, one sees the 
Self within oneself.— Bpihat Aranyaka Upanisat, IV. iv. 28. — 2. 

Bhd^ya : — But, if Creation were for tlie purpose of Release, then, 
Release being possible by means of one Creation only, there would be, 
one may say, no Creation again and again. To this the author replies : 

Release does not take place (for all) through creation once only. 
But the production of Release occurs in the case of him who has been 
intensely tormented by the various pains of birth, death, sickness, etc., 
repeated many times, and has, in consequence, Higher Dispassion pro- 
duced in him by means of the knowledge of the discrimination between 
Purusa and Prakfiti. Such is the meaning.-— 2. 

Dispassion cannot groio in one creation, 

■ST na, not. sravaija-miUr^t, from mere hearing, tat-siddhih, 

growth of Dispassion. an^cli-v&sandy&h, of v^san^ which has been 

coming down from eternity. “ Vdsanfi, ” is the resultant impression of all the past 
experiences. It is that which inclines to re-hirth. balavattv^t, on account of 

the foi’cibleness. For “An^ldi-v^sandyah balavattvAt,” Aniruddha, Mahadeva 
and NAgesa read “ AnAdi-vAsanApatutvat,” which means the same thing. 

3. It (Dispassion) does not arise from the mere hearing 
(i.e,, learning about it from the SSastras), because of the for- 
cibleness of the eternal Vasana. — 167. 

Vritti:~U Release were to result through Dispassion immediately 
after the hearing, then, there would be, some one may say, the release of 
all immediately after they receive instructions from the Guru or precept- 
or, but such is not observed to be the case. To this the author replies ; 

Release does not take place immediately after the hearing. But, in ' 
the case of one whose eternal VAsanfi has become weak. Release appears 
quickly, and, in the case of others, it is late in appearance. — 3. 

Bhd^ya The author tells the reason why Dispassion does not grow 
by means of one creation only : 

Even the hearing takes place by means of the merits acquired in 
many births. Even then the occurrence of Dispassion is not from the mere, 
hearing, but through immediate cognition (sAksAtkAra). And immediate 
cognition does not take place at once, because of the false VAsanA which 
has existed from eternity. But it takes place through steadiness in Yoga. 
And in Yoga there is an abundance pf ohataclps, (TOe Yoga-Shtr^ipy 



r 
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1 I . ■" ■> Uispassion 

ise take place, at rare intervals, in the case of a very few 

The Rule of Individuals. 

II 5^ I 8 U 

ya*OT'^rtM dependants (of one 

va, or. *1?^^ pratyekam, every one. 

as is the case with the many dependants (of a 

‘Older), every individual (Purnsa) (has his own 

3 the stream of creation flows on eternally 1~ 


support of the theory 


MOK n, sdVRA 3. iBI 

Proof of the Theory of Adhyasa or fictitious attribution (e.g., of bondage, 

release, creativeness, etc.) m regard to Pumsa. ■ 

^ « r i v ii 

prakviti-vastave, tlie reality (of bondage, creativeness, etcd in the 
case of Prakrit! being established. clia, and. 3 ^^ puruaasya, of Purusa, 
??rairerefi: adhy4sa-siddliih, proof of adhy&sa or fictitious attribution. 

5. And when (it is established that bondage, creative- 
ness, etc.) really belong to Prakriti, proof (is thereby ob- 
tained) of their being fictitious attributions to Purusa. — 169. 

Vritti:— The Self, being kutastba or immutable, one may say, 
Bondage (real or fictitious) does not verily belong to it, (and, therefore, the 
question of Release does not arise, and consequently there is no scope 
for this Sastra). In regard to this, the author says : 

Release consists in the inactivity of Prakfiti towards that Purusa to 
whom she has fully exhibited herself. Slie catches the reflection of, and 
also casts her shadow in, that Purusa towards whom she becomes active. 
The change thus appearing in Purusa is merely an adhyasa or superim- 
position, and is in no sense real. So has it been said : 

ii 

"Were the Self impure, untransparenb, and changeful, hy nature, Eelease would not 
accrue to it even by hundreds of birbhs.-r-Isvara-Gita.— -5. 

BhcUya But how can it be asserted, it may be asked, that crealive- 
ness belongs to Prakriti alone? when the creativeness of Purusa also is 

proved from such Vedic texts as 

From this Self has Akasa been evolved.— TaLttiriya-UpanLsat, II. 1. 

To this the author replies : 

When, further, the reality of creativeness is established (vide IL 6 post) : 
in the case of Prakriti, it follows that in the Yedas has been made only a 
fictitious attribution (adbyasa) of creativeness to Purusa, for, upisan^ or 
worship is the primary object , of the Vedas, and nothing else. That 
creativeness belongs to Prakriti in a real sense is proved by such other texts 
of the Veda as the one beginning with Ajam ek^ni, the Unborn One, (^veta- 
slvatara Upanisat, TV. 5). Moreover, were the attribtitions of creativeiiess to 
Purusa, made in the Vedas, real, then these texts would contradict those 
other texts of the Veda which declare that Puriisas are mer-e unchanging 
consciousnesses. Such is -the- meariing, ' >' . 
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. ■ And this adhyasa or attribution, in the form of trauef 

epithet, ie, in fact, one of the current figures of speedi amongst 
As. e.g., vielory and defeat, (really) present in the soldiers who 
the force of the king, are transfened or attributed to the kinr- 
manner, are oreativeness, etc., (really) present in Prakriti the “p 
Purusa, attributed to Purusas, the possessors of ihat Enera 

strength of the m^im of the non-difference of energy and the 

thereof. So Las it been said in the Kurma Parana ; 

The Yogins who contemplate the Tatfcvas 

the energy and the p”" 

ence.-~Karma-Pur&na, XII. 28. 

“Bhedain,” “difference,” m 
existence (as, e.g., in the case of th 
in the horse, and vice vevsci) j 
non-difference in tlie form of avi: 
by the worshippers of Prakfiti am 
meaning. 

Examples of both these cases may be found in the following 

^ ^ II 

^^Now, tten, « the direction It ie not.- It ie not,- etc. BHhat-Are.yaha-Ii^eni^at, 

Verily all this le the Sell.-Chhtodogya-Fpanisat, VII. av. 2. 

Snell is the import.-~ 5 . 

Tlie reality o/Prakfiti’s ereMwenees is proved from the produets. 

11 R I ^ II 

hdryatab, from the products, u 

proof thereof. ' of the 

^ 6. Because it (the reality of Prakriti’s creativeness) 

IS .proTOd from (the reality of) the products.-170. ^ 

? VfiUt: The author adduces evidence to '^how ^ 

Dhlongs to Prakfiti, and not to Purusa. ^ bondage really 

* *^®‘*^’'il>Tokeu succession of Mahat nnrm 

BAo?ya,~But how can it thus be taken for 
ipponent, that creativeness is real gven in the case c 


(frakfiti, etc.), see the differen; 
poeaeaeor thereol.and, again, they dlacern their ultimate 


leans anyonya-abhavam or mutual non- 
16 non-existence of the nature of the cow 
“abhedam,” “ nou-difference.” means 
byga or non-division. These are’teen 
id the other Tattvas. Such is the 


rejoins onr 
ii, when we 


BOOK II, sdTBA 8, 7. 


also hear from the Vedas that creation is like a dream, and so forth ? In 
regard to this, the author says : ; 

Because, the meaning is, whereas the reality of the products arises 
by means of their producing impressions and exhibiting acts, therefore, 
from the products themselves, there is establishment of the . real crea- 
tiveness of Prakriti, by means of dharmi-gr^haka-pramana, i.e,^ the kind 
of proof which cognises the subject of inference as possessing a parti- 
cular property (as, here, for Instance, Prakriti as the seat of the power 
which created those products). 

The texts of the Veda, on the other hand, which declare the resem- 
blance of creation to a dream and the like, should - be understood to bear 
merely on the aspect of (unreality or) non-existence of creation in the form 
of its non-eternality, or, on that aspect of it in which it is (fictitiously) 
attributed to Purusa ; for, otherwise, there would be contradiction of the 
texts demonstrating (the reality of) creation. Moreover, the things which 
we call dreams, are not absolutely non-existent, inasmuch as they are 
transformations of Manas. — 6. 

Knowledge and Ignorance are the sole determinants of Ttelease and Bondage, 

%5T^?rr%qiTs ii 5 ^ i vs ii 

^ai^aira chetana-uddes&fc, with reference to one knowing, iwi; niyamab, the 
rule, why some escape Prakriti while others do not. kajjitaka-moksa-vat, 

as in the case of the release of (or escape from) a thorn. 

7. The rule is with reference to one knowing, as in 
the case of the release of a thorn. — ^171. 

Vritti : — It might be objected that, since activity is of the very nature 
of Prakriti, she will cause activity in all Purusas without distinction ; 
what, then, is the use of seeing the discrimination and non-discriminatioh 
between Prakriti and Purusa ? In regard to this, the author says : •' 

Just as, on seeing a thorn, some one warns another hy saying, “ Do 
not come by this way,” and does not warn all passers-by indiscriminately : 
so the rule is that, according to adhik^ra or degree of excellence or -stage 
of evolution, the activity of Prakriti takes place in regard to a particular 
conscious entity (i.e., Purusa), and not in regard to all. — 7, 

Bhd^ya : — Now, on the alternative view (mde II. 1 ante) that the acti^ 
vity of Prak{*iti is for her own benefit, she, it may be said-, would be active 
with reference to the released Purusa also. To this the author replies : * 
By reason of its derivation from the root chiti ” in the sense of 
full knowledge, “ chetana ” here means one, who knows well, Jnst as pn^ 
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and .the stoe thorn is released only by one who is “chetana,” i.e., know- 
ing, ftatistosay, does not become a cause of pain to him aloL, but 
certainly becomes so to others; so too the “rule,” ie.. arrangement of 
.things in ^ the, world, is that Prakriti is released by him only who is 
"chetana,” he., knowing, and having all his objects fulfilled, that is to 
say, she does not become a cause of pain to him alone, but certainly 
•becomes a cause of pain to others who are not knowing. Such is t,liA 
meaning. 

Hereby takes place Prakriti’ 
by nature. And hence she does 
the released Purusa,— 7. 

Veddntin Mahddeva : — “ Ohei 
possesses immediate 
Prakriti and Purusa. 

•him. “ Niyaraah,” i.e. 

Prakfiti. 

pain) with reference to one who is l., 

-For, it should be understood that the 
pose of her own release from the. 
release i3 verily effected on her 


’s own release, although she is in 1 
not become active with refer 


is one who knows, i.e., one who 
or the discrimination between 
with reference to him, i.e., towards 
(restraint, cessation, or) absence of the activity of 
As there is- release (of the thorn from its own activity of causing 
aware of (the existence of) the thorn, 
ke activity of Prakyiti is for the pur- 
pain inhering in herself. And 

,1- . Y* . coming into Contact with a Purusa pos- 

Sessmg discriminative knowledge. Because Prakpti is of the form of 
■pain.m this sense and to this extent only that she is the efficient cause 
of the experience of pain, appertaining to Purusa, and consisting of the 
reflection of. Baddhi. which contains pain as its essence. And that 

nfrZ T ’ ^ experience of 

,p_ n for a Pmusa who possesses discriminative knowledge. Owing to 

btomrrT r ^g^ding hersdf, she does not 

.become active towards the released Pniusa, but does so towards the 

unreleased Purusa alone. Such is the idea. 

The Theory of Adh-Y^sa -furtJiPv fl^rintry^ 


•^anya-yoge, though there be coniunctian wil 


conjunction with the other, L 
of the existence thereof, i.e., 
Bhiksu). ^ na, not. 
the case with the burninfi 


W api, even, tat-siddhih, proof 

(Amruddha), of ^reativeness (Vijnana I 
immediately, ayo-ddha-vat, as is 

iron., 

‘ ‘ ‘ 8. Even thongli there is 
(i.e:, Prakriti), this (bondage, cr 
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(in Purusa) immediately, just as is the case with the burning 
action of iron.— 172. 


^ Vnth :~Bondage, it has been declared, does not belong to the 
oelr. The author argues the point. 

It is the characteristic of exciting to activity (or efficient causality) 
t at makes for the bondage of Prakriti. Notwithstanding that there 
JB conjunction of Prakriti (with Purusa), (it does not follow that the 
bondage of Purusa is real, but) that the abhimtoa, conceit or misconcep- 
tion of bondage arises in Purusa by means of the falling of the shadow 
of Prakfiti upon him. 

“Na S^asyena,” not really. (That is, even the conjunction of 
1 urusa with Prakyiti is not real, but only reflectional.) 

Ayo-dpia-vat : as, where conjunction takes place with a piece of 
hot iron, it is felt as if the iron causes burning, while, in fact, the power 
to cause burning does not belong to iron, but comes, through conjunction 
from fire alone. — 8. ’ 



r^ga-vir4gayoh, from ] 
tration. Yoga, ifg: sristih, creation. 


eoncen- 


Bha§ya Well, one may say, what has been stated, namely, that, in 
the, case of Purusa, the creative character is merely a fictitiously attributed 
one,— that is not reasonable, for it is but proper that, by the conjunction 
of Prakfiti, Puru§a also should be transformed as Mahat, etc., because it 
IS observed, that by the conjunction of earth, etc., transformation of 
wood, etc., similar to, or resembling, earth, etc., takes place. In regard to 
the position thus taken up, the author says : 

Even though there is the conjunction o'f Prakriti, still it. is not 
proved that creativeness belongs to Purusa “ ^njasyena ” or immediatly. 
An example of this is: “ ayo-daha-vat.” As the burning power does not 
directly belong to iron, but is merely fictitiously attributed to it, being 
borrowed from the fire conjoined with it ; such is the meaning. 

. In the example just mentioned, however, transformation of both (the 
file and iron) is admitted, it being proved by sense-perception; while, in 
the instance in question, since the case is explained by the transformation 
of one only {i.e., Prakfiti), there would be cumbrousness in supposing the 
transformation of both ; as, otherwise, transformation of the colour of the 
crystal would result from the conjunction of the China rose. — 8. 

The instrumental cause of Creation is R.aga, Passion or Desire 

II R I S. II ' 
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9. Creation (results) from Passion ; Eelease, from Dis- 
passion. — 173. 

Frifii:— What, it may be asked, is the object of creation? To this 

the author replies : 

■Bhoga or worldly experience proceeds from passion or desire ■ Release 
from dispasBion.^ In reality or ultimately, however, nothing but dispasaion 

results from passion or attachment also, through seeing the defects of the 
object of the senses in the course of Bhoga or experience.— 9. 

■ BHm :-It has already {vide II. 1 ante) been stated that the fruit 
of creation is Releaw. Now the author states the chief occasional or 
instrumental cause of creation. 

_ When there is Passion, there is creation ; and when there is Dispas- 
Bion, there IS yogah.” i.e„ the abiding of the Self hi its own essence 
(svarfrpa), that is to say. Release, or, in other words, the suppression of the 

Zr.! f “ “ proved, by the 

ih,. Mi. a,.., a. U lx 

He go^s in the form of Brahma-hood, etc., attainable by the perform- 

,ance of tlie various Karmas or actions, declares : 

3 ^rsisiftr 51 strar H 

lUe-breaths 

Passion and Dispassion also are but properties of Pralcriti.— 0. 

The order of creation. 

II R I ? o n 

- “Bhaadi-kiameoa, by the series of Mahat and the rest 

pancha-bhfltto&m, of the five Bhfitas or gross elements. ^^5*^ 

the five Bhhtasisiutheorder 

of MaLat and the rest.— -174. 

Pn«f.--The twenty-live Principles have been declared bv the 

along with all oLr deTaUa " ‘Ireir evolution 

atated?nr::jeH.11r ^He order will he 
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Bftajya After this the author begins to describe the process of 
ereatioii, 

“ Great, iori”--tliis follows from the preceding aphorism. Although 
from the texts of the Veda such as 

Froin this, Self, was evolved Akaffa,— Taitbiriya-Upanisat, n. 1 . 
it is heard that the crefitioii of the fiv^e Bhhtas took place at the very 
beginning, still the creation of the five Bhutas, just in the order of 
Maliat and the rest, is desired. Such is the meaning. 

- . , creation of Fire, etc., the creation of 

Aka&'a and Air has to be supplied, or is pre-supposed, so too, in the Vedic 
texts quoted above, the creation of Mahat and the rest, previously to that 
of the five Bhutas, has to be supplied. Such is the idea. 

And in this matter, as in the case of the creation of the water-pot, 
the proof (of the aforesaid order of succession) consists in the inference 


ibense, must have been preceded by the function or modification of the 
Antah-karana. Moreover, the creation of Mahat and the rest, prior to 
the creation of the five Bhfitas, is known for certain by having regard 
to the order of their mention appearing in another Vedic text, viz., ' \ 

STT^r ^ I 

From this (the Self) was produced Praua ; Manas and all the Indriyas ; Ether, Air 
Fire, Water, and Earth, the supporter of the Universe.— Mupdaka-Upanisat, II. i. 3. 
and also by means of the other Vedic text beginning with 

He created Prana; from Prana, S'raddha or Faith, Ether, Air, etc.— Pras'na-Upanisat 
VI. 4. . j 

And Prana is, as the author will later on {vide II, 31) declare, a 
particular modification of the Antah-karana. Hence, in this text of the 
Veda, “ Prana” itself is the Principle of Mahat. 

Likewise does the Vedanta-Sutrain also describe creation just in the 
order of Mahat and the rest. Thus 

In the interval, Vijnana and Manas,— in this order ; because of the inferential mark 
thereof.— Vedanta-Shtram, II. iii. 14, S. B, H, Vol. V, page 345. 

(“ In the interval,” ie.,) between the existent (Self) and Ether, should 
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be produced Buddb: 


li' and Manas— in this order ; such is the mean in^. 
Aliainkara is included in Manas. — 10. 

fh."v The lull translation 

ot the leaanta.Sutram .n question from which Tijndna Bhikju has quoted the Ptera- 
paksa only, as given there according to the Govinda Bhasyam, is as follows: “If it be 
eWnf cognition and mind, occurring between Prana and the 

elements, in the Mundaka-Upanisat, are mentioned in their order of succession, owing 
0 an inferential mark of this ; we say, no, because on account of non-difference.” It will 

in re°MurVTfm““V''° ’^'='J““-S««Sra reads a separate purpose altogether 
m the Mupjlska text (II. >, 8), also cited by Vijoa,, a Ehiksu in his support, aud throws 
away the pffrva-paksa on which the latter apparently relies. It need not be feared, how- 
ever, that there is, therefore, necessarily a c 
the two high authorities such as VySsa and Yiji 
various Tattvas held authoritative 
that which is laid down in tLi 
Mahat, Ahamkara, Tan-mfitras, Senses, f " 

The origination of all these Tattvas has been sin 
AdhySya of the Vedanta-Sfftras, 
l^he Taittirfya-Upanisat and 
that there is 
others. 


inftnaare, “ The order of the origin of the 
in this (\ edSiita as also in the Samkhya) system is 
the Scriptures like those of SubSla, etc., namely, Pradhfina, 
— ►ov.s, and the Gross Elements beginning with Ether.” 

ohown in the third Pada of the second 
and the order of succession, as we find laid down in 
no nn fl- discussed there, in order to show 

conflict between these texts of the Subalas and the Taittiriyas and 

SamkhyLndTheVeSals^^^^^^^^^^ real conflict between the teachings of the 

Eor, according to the SSmkhya-PravachanVLTrair/eritr severally, 

the succeeding from the precedine ono • to1i-i ’ * etc., take their rise,- 

vaxioue Tati™ menL“rM;:flak:’ZM,L;\‘°^ 

mth earth, are taught aa comiu7oJ^ lecH^rm 

“Etasmat” of f.iiof +«„+ • 4. uireotly from the Lord,... In fact, the word 

Thus, from Him is bom Prim from m!f 'Z* Manas, ete. 

eto.” The idea eZa toZT f 

in the Sovlnda-BhSiyam, that "the T^ttva'’ n Zd H-iii. 18) observed 

tient, cannot modify thomBelves into fh ° nPradhana and the rest being insen- 

tiono,aninteingentU“Z^^^^^^^ ZZl'Zr Z°“* 

real conMut, and the two theories mu. be easll^recondled. ™"‘'* ““ 

The origination of Mahat, afc.. is not for their own sake. 

ii ^ i ? » n 

Self. sristeh, of 

.sake of themselves. fcambhah.Zginlm‘“' 

nf fh benefit (ie., deliverance! 

ior.tieir own sake.- 175 . ’ 

VtUH : — Is their 
sake of another ? To t] 


If own Gake, 
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.Since, creation ,is. for the sahe of Puru^a,. the ori 
viz., Mahat and tlie following, is not “ ^tm^-arthe,.” for tl 
selves, 

Prakriti being eternal, creative activity, for a self- 
is justified in her case. But, since Mahat, etc., perish b: 
into their cause, in their case, it is mere creation (with( 
any self-regarding ohject).~ll. 

Bhasyai~Oi Prakyiti alone, the creativeness is f( 
her release (mde II.. 1 supra), she being eternal. But 
the being the creators of their respective modification! 
own release, they being non-eternal. This difference (be 
tive character of Prakriti and that . of her products), t 
out. 

Esam, of Mahat, etc., the creative character ‘S' 
being for the purpose of the release of Purusa, their “arai 
character, is not for their own sake, bn account of tli€ 
release in consequence of their perishableness. Such is ti 


Vritti : Space and Time are well-knowp entities. How is it, then, 
that they are not heard of in the enumeration (of the Tattvas, I. 61, p. 93) ? 
To this the author replies. ’ 

It is Aka^a itself that, according to the distinction of this and that 
UpSdhi or external condition, is denoted by the terms Space and Time. 
They are, therefore, included in Ak4il^a. , 

The word ‘ 4di ” in the aphorism hag pome by sampata or accident; 
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The use of the fiftli case-ending in “ AWa-Sdi-bhya^ ” is in the 
-sense of the. locative.*— 12. 

Vedantin Mahddeva By the word “ itui ” the Upadhis are com- 
prised. (Ftdc Bhasya below.)’ 

The author describes the creation of limited space and 
time. . 

Those space and time which are eternal, are of the form of the 
Prakriti or root-cause of Akafla, and are nothing but particular Gunas or 
modihcations of Prakriti.. Hence, the universality of space and time is 
established. The universality of Aka^a also, as alluded to by such Srutis as 

II 

' L&e Akisa, all-penetrating and eternal, 
is hereby explained. 

^ - ' But those space and time which are limited, are produced from Akasla 
through the conjunction of this or that Upadhi or limiting object. Such 
is4he meaning ; as the word “adi ” comprises the Upadhis. 

Although limited space and time are (in reality, not the products of 
Abulia, blit) Akasia itself as particularised by this or that limiting, object 
still they have been stated here to be the effects of .Akai^a, similarly as* in- 
the^Vaiiiesika System, the sense of hearing has been stated to be the effect 
of Ak^a, follo-wiiig the custom admitting the thing particularised as a 
sepairate arid additional entity,— 12 

Definition cfBnddhi. 


’Boragw: adhyavasS,y ah, judgment, ascertainment, determination of a thing 
in its true form, huddhib, Buddhi, understanding. 

13. BuddKi is ascertainment. — 177. 

Vfitti: The author states the characteristic mark of Buddhi called 

Mahat. 

Ill this way only and in no other way,”— certainty or ascertainment 
in this form is “ adhyavasayah.”— 13. 

BWH/a;-Nowth6alithor exhibits the Tattras aliacied to by the 
phrase “ m the order of Mahat and the rest ” (in II 10 above), one by one 
with reference to their avardpa or intrinsic form as weii as with reference 
to their properties (dharma). > . 

“ Buddhih,” this is a synonym of the Mahat Tattva. And “ adliva- 
vasgyah, oaiied ascertaimnent, is its generai function, Such is the mean- 
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JDiit in them the application of the term “ Great” to Hiranya-garbha 
(the Golden-Egged Brahma whose breatliing the Rig-Veda is), even though 
he is chetana or sentient, has been made only on account of his conceit 
(abhuntoa) of. or of his identifying himself with, Buddhi ; in the same way 
as 18 made the application of the term “ Earth ” to the sentient entity (the 
deity presiding over earth) which has the mistaken belief (abhimana) that 
It IS earth. In the very same way also should be understood the applica- 
tion of the terms Ahaipkara, etc., to Rudra and others. And of one and all 
the deities without exception, commeu 
abhimana of {i.e., the belief of identi 
those possessing the abhimana of {i.e. 

Bhutas or Elements, the regular and constant Upadhis 
their respective Buddhis, are m 
itself. — 13 . 

Produots of Mohat 

II R I II 

tat-lidryam, its product. dharma-^di, dharma or virtue, etc. 

14 . Virtue, etc., are its products. — 178 . 

Wherein are Virtue, etc., included? To this the author 

replies. 

Virtue, Knowledge, Dispassion, and Power,— by their being the 
products of Mahat, is refuted the theory that they are the properties of the 
Self. 


ing from the one possessing the 
' with) Prahriti and ending with 
the belief of identity with) the 
3 iu the forms of 
lothing but parts of the Principle of Mahat 
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Since there is non-difference between effect and cause, the place of 
their inclusion (in Mahat) has hereby been shown.— 14. 

Bhd^ya ; - The author states tlie other properties also of the Principle 
of Mahat. . 

Vixtne, Knowledge, Dispassion, apd Power also have Buddhi as their 
material cause, and do not have Ahaipkdra, etc., as their material cause ■ 
because Buddhi alone is the product of transcendental Sattva (i.e., the 
purest form of Sattva, absolutely free from the admixture of Baias and 
Tamas). — 14. 

How the same Mahat is modified into the form of Demerit, etc,, also. 

II R I ^ VC n 

Ufa mahat, Mahat. wuwm upar&gat, through adjacent tincture; through the 
influence or interpenetration. viparitam, the reverse. 

15. The (same) Mahat (gives rise to) the opposite 
(products) through the adjacent tincture (of Eajas and 
Tamas). — 179. 

'*****^ ** particular modifications of 

These are Demerit, Ignorance, Passion, and Impotence. For 
difference of products, according to difference of contributory causes is 
seen. Just as the calamus seed (by itself) produces the calamus shoot ai’id 
in oo-operatiou with the conjunction of fire, produces the plantain stem so 
does Mahat, m co-operation with Sattva, produce Virtue, etc., and ’in 
co-operation with Tamas, produce Demerit etc.^ 15 ^ ’ 

Bh^a. ;-But, then, it may be asked, how can the predominance of 
Demerit in the parte of Buddhi inhering in man, beasts, etc., be accounted 
for ? To this the author replies. accounted 

_ The very same; Mahat,” the Principle of Mahat, through the tincture 
received from the adjacent Eajas and Tamas, becomes also “ the reverse ” 
small (the opposite of great), is., endowed with the properties ;f 
Dement, Ignorance, Passion, and Impotence. Such is the meaning. 

Hereby is explained also the tradition current in the Veda and the 
Smriti that all Puru^ are, without exception, Waras or Lords ; inasmuch 
as It shows hat the innate lordliness of their ITpSdhis (ie., of the Buddhle 
parts appertainmg to them) suffers obscuration by Eajas and Tam 
(whereby they appear to be less and lower than Idvaras). ’ 

, if d*Jv T “Sed, for the purpose of the inherence of virtue 

etc., Buddhi also must be eternal; how, then, can it be a product (of 
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Prakriti, as declared before) ? The author replies by saying that such is 
not the case ; because, seeing that the residue or aroma of Karma, and the 
like resides in the Principle of Mahat in the seed-state, which is then only 
a particular modification of Sattva, still forming a part of Prakriti, we 
admit the production only of this seed of Mahat as a sprout during the 
causal state of knowledge. So that, just like Aka^a, Buddhi is of the form 
of both the eternal and the non-eternal. And just as Ak^s^a, in its causal 
state, is spoken of as Pj-akriti, and is not spoken of as Akas^a, on account of 
the non-existence, in that state, of Sound which is the distinctive mark of" 
Ak^fia, similarly also is Buddhi in the causal state spoken of only as Pra- 
kriti, and is not treated as Buddhi on account of the non-existence, in that 
state, of adhyavasfciya or ascertainment, etc,, which is the distinctive mark 
of Buddhi.~15. 

Defi,nition of Ahainkdra. 

u i U i» 

abhim^nah, self-assumption, conceit. aham-kdrah, Ahamkdra, 

the I-maker. 

16. AliamMra is self-conceit.—lSO. 

Vfitti The author states the definition of Aharpk^ra, etc., which 
are the next in order. 

“l am,” — 'Such is abhimdna or self-consciousness. — 16. 

Blid^ya Having defined the Principle of Mahat, the author defines 
its product, Ahagikara. 

“Ahamkdra” is that which makes the “ I,” just as, for instance, 
“ Knmbhakdra” jar-maker, is one who makes the jar. It is the substance 
called the Antah-karana, the Inner Sense. And this, inasmuch as a pro- 
perty and the thing of which it is the property are indivisible, has been 
spoken of as abhimfina or self-consciousness, in order to give the hint that 
self-consciousness is its uncommon or specific function or modification. 

It is only in regard to an object which has previously been ascer- 
tained by Buddiii to be this or that, that the making of the “ I ” and the 
making of the “ Mine ” take place. Hence, by following the relation of 
efiect and cause between the functions or modifications (m., abhimdna, 
self-conciousness, and adhyavasaya, ascertainment), the existence of the 
relation of effect and cause also between those of which they are the modi- 
fications, {viz., Ahamkara and Buddhi), is inferred j — this has been stated 
long before. It has also been stated long before that tbe Antah-karapa is 
one and one only, and that, according, to the three-fold distinction pf meyo 
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States, as in the case of the seed, the sprout, and the huge tree, etc., it 
falls under the relation of effect and cause. It is for this reason that 
Manas and Buddhi have been spoken of as synonymous terms in such 
passages of the V^yu and the Matsya Purina as 

nJti n^ra; JiHr# gn 13 11 

Manas, Mahat, Mati (Intelligence), Bpahm3,, Pur (the City), Buddhi, Khyati (Illumina- 
tion), isvara (are synonymous).-»Vayu-Purana, IV. 25.— 16, 

Products 0 / A hamkdra. 

U SI \\ 

ek^dasa, eleven. pahcha-tan-mdtram, the five Tan-m^tras. 

^ra^iTHtat-kSiryam, its product. 

17. The eleven (Indriyas) and the five Tan-matras are 
its products. — 181. 

Vrittii — The author states its product. 

The eleven Indriyas, the five Tan-mritras —these sixteen are its 
products. — 17. 

Bhd^ya : — The author mentions the product of iVhainkara, which has 
ai’rived in order. 

The eleven Indriyas as well as the five Tan-mdtras are the products 
of Ahaipk^ra. Such is the meaning. 

“ By this Indriya this Rdpa (Colour and Form), etc., should be enjoyed 
by me ; it is ibis that is the means of accomplishing pleasure,”— it is from 
abhimfina or self-affirmation such as this, that, in the primary creations 
were produced the Senses and their Objects ; hence Ahamk^ra is the hetu 
or the instrumental cause of the production of the Senses, etc.; inasmuch 
as it is seen in the world that only by persons having abhimana for, i.e , 
given to, enjoyment, there is, by means of their RUga, attachment, desire, 
or passion, the making of the materials of their enjoyment ; and inasmuch 
moreover, as it is recollected in the Moksa-Dharma Section of the Maht- 
BhSrata, by such passages as , 

From RSga or passion for BiDpa or Colour-cinn-Form, was produced the Eve —Mabfi 
Bhirata, XII. 7768. ^ 

that only from the Ruga or passion of Hiranya-Carblia (the Golden- 
Egged Brahma) was produced the samasti, collective or universal, Eye or 
the Sense of Vision. Such is the idea. 

And from this the difference of the Samkhya teaching is this that 
amongst the BMtas and the Indriyas, it is Manas of which R^ga or passion 
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is the property, that is, according to it, first of all, piodiiced from Aham- 
kara ; inasmuch as the Tan-matras, etc., are the effects of Raga. — 17. 

Origin of Manas 

II R I II 

sittvikam, consisting of Sattva; sS,ttvic. ekMa^akam, the 

eleventh, pravartate, proceeds, tfmn vaikyit^t, from the vaikyita (modi- 

ficational), i.e. S^ttvic (Ahaink^ra). aliamk4iAt, from Ahamkd,ra. 

18. The S^ttvic eleventh (Indriya, i.e., Manas) proceeds 
from the Vaikrita Ahamkara. — 182. 

Vritti : — But do the insentient and. the illuminating both come from 
one and the same cause ? To this the author replies. 

From Aharnkdra which is (vaikrita) a modification of Mahat, proceed 
“ ekadafiaka,” the eleven senses, “ sA-ttvikam,” being attended with Sattva, 
and the Tan-m^tras, being attended with Tamas. — -IS. 

Bhdi^ya Even in this (he., the manner of their evolution), the author 
points out a distinction, 

“ Ek§,da^akam,” the completer of the eleven, (the eleventh, i.e.) 
Manas, is, amongst the sixteen-fold group, the “ sfLttyik'am ” (Sdttvic or 
Sattva-relating). Hence it is produced “ vaikritat aharnkdrat,” from the 
Sdttvic Ahaipk^ra. Such is the meaning. 

From this it should also be understood that the ten (remaining). 
Indriyas are produced from the Rjtjasa AhamkAra, and the Tan-m&tras, 
from the Tdmasa Ahamkilra ; as is ascertained from the Smritis themselves, 
such as : 

r I 


VaikArika, and Taijasa, and TSmasa, — thus is Ahamkfira threefold, rrom the VaikArika 
Aham-Prineiple, undergoing modifleation, was Manas ; as also the Devas Vaikftrika, from 
whom is the manifestation of Objects. And from the Taijasa (Ahamkara) (sprang) the 
Indriyas themselves, constituted by Jiidna, Cognition, and Karma, Action, Tamasa are 
the Bhhta-silksraas or Subtile Elements (the Tan-m&tras), etc., from which is Akd.sa, its 
own inferential mark.— Sri-mad-Bhfigavatam, III. V. 29— 31. 

Hence verily, following the Purana, etc., it has been stated in the 
Karikh also : ^ 
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Tiie Satfcvio Eleventh proceeds from the VaikfitaAhamkara; the Tan-mfitra of the 
first of the Elements,— it is Tfimasa : both (the Indriyas of Cognition and Action), from the 
najasa.— Sarakhya-Efirikfi.,XXV. 

“ Taijasa ” means R^jasa. “ Both ” denotes the Indriyas of Cognh 
tion and Action. 

But, then, it may be asked, in the future aphorisfh (IL 21) beginning 
with DevatHIayasIrutih, the author will speak of the Devas (the presiding 
Deities) of the Indriyas ; why, then, by the Kc^i'ik^ also, has it not been 
stated that the Devas are the products of the Sittvic Ahamkara? In 
reply to this, we say: Of the Being possessing the Oollective Eye, etc., as 
the body, it is the chetan& or sentiency of Shrya, etc., says thel^ruti, that 
isfcheDeva of the Eye, etc. And from this it results that of the discrete 
or individual Indriyas, the Devas are the concrete or collective Indriyas. 
So that, intending to draw attention to the unity of the discrete and the 
concrete, the Devas have not, in this S^stra (the S3mkhya-Ktlrika) been 
mentioned separately from the Indriyas. Hence the concrete Indriyas, 
containing, as they do, less Sattva than Manas, have been mentioned just as 
being the products of the Rajasa Ahamk^ra ; while in the Smyitis, they 


karma-indriya-buddhi-indriyaih, together with the Indriya of 
Action and the Indriya of Cognition, ^ntarain, the inner, ekMasa- 

kam, the eleventh. 

19. Together with the Indriyas of Action and the 
Indriyas of Cognition, the Inner (Indriya, Manas) is the 
eleventh. — 183. 

Vritti .'—The author mentions the threefold division of the Indriyas. 

‘‘ Intaram,” Manas, along with the five Indriyas of Action, viz., 
Speech, etc., and the five Indriyas of Cognition, viz., Smell, etc.,— these are 
the eleven Indriyas. — 19. 

Bhd^ya : The author shows the eleven Indriyas, 
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The Indriyas of Action. 

Anus, and the Genital, are five 
namely the Eye, the Ear, the SI 
number ; along with these ten, ' 
elevenfold Indriya. Such is tin 

“ Indriyam ” is that which is the kar 
Lord of the Body. Thus, t’ ' 
while it is a product of Ahamk^ra, it is, at the 
(of Action or Cognition). — 19. 

The Indriyas are not formed out of the Bhiltas or Elements. 

n 5^ I Ro 11 

4hamkarika-tva-sruteb, there being the l^ruti that they are 
formed of Aharnkdra. 'st na, not. hhautik^ni, formed of the Bhutas. 

20. (The Indriyas are) not formed of the Bhutas, as 
there is the &uti that they are formed of Ahamkara. 184. 

Vritti:—Wiih a view to refute the theory (held by the Nyfiya-Vaiilesi- 
kas) that the Indriyas are formed of the Bhfitas, the author says : . 

In that theory there is contradiction of the Veda. Such is the 
meaning.— 20. 

Bhd^ya:~The author rejects the theory that the Indriyas are formed 
of the Bhfitas or Gross Elements. (Cf. Kan4da-Sutram, Vlfl ii 5 6 S 
B. H. Vol. vi, p. 285). ■ ■ ' ■ 

“ The Indriyas,” such is the complement of the aphorism. 

The Sruti which is the evidence for the theory that the Indriyas are 
formed of Ahamakara, although it has been lost in course of time, can yet 
be inferred from the statement of the Acharyas or renowned Teachers as 
recorded in the Smritis of Manu and all the rest. The 6rati which can be 
immediately cited in evidence, is : 

^ I 

1 will be many, etc.— Chhdndogya^Upanisat, VI. ii. 8. 

Well, it may be urged, there is Vedic evidence also for the theory 
that the Indriyas are formed of the Bhfitas ; e.g. 

it ^ m i 

Verily, 0 Calm One, is Manas formed of food, etc.— Chh. TTpa. VI. v. 4 . 

But such, we say, is not the case. Inasmuch as it is but proper and 
necessary that the material cause of the Antah-karana should bear resem- 
blance to that which possesses the power to cause illuminatiou rV/. ’ 


namely the Organ of Speech, Hand, Foot, 
in number ; and the Indriyas of Cognition, 
kin, the Hose, and the Tongue, are five in 
“ antaram,” Manas, is “ek4dasakam,” the 
ie meaning. 

•ana or instrument of Indra, the 
the characteristic mark of the Indriya is that, 

, 3 same time, an instrument 
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manifestation of objects), the Sruti that the Indriyas are formed of Aharn- 
kara, is alone the principal one (between this and the contrary ^ruti). 
And, further, since the Bhhtas also are produced by the will (samkalpa) of 
Hiranya-Garbha (the Golden-Egged Brahma), food itself is a product of 
Manas. The Sruti, on the other hand, that the Indriyas are formed of 
the Bhutas, is of less authority, and speaks of the formation of the 
Indriyas in a figurative sense, pointing, as it does, to the mere manifesta- 
tion (abhivyakti) (as contradistinguished from formation or creation) from 
out of the Bhfitas, of the discrete Manas, etc., which, until then, were 
lying only as associated with the Bhutas (and had no separate, manifest 
existence of their own). — 20. 

A douhtf id Sniti explained. 

I R? II 

devata-laya-srutilj, the Sruti on the dissolution or absorption into 
the Devas. This is the reading of Vijn4na-Bhiksu. Aniruddha reads 
devata-laya-^ruteh, since there is the Sruti on the dissolution into the Devas. 
na, not, ^rambhakasya, of the originator. 

21. Since there is the ^^mti declaring hhe dissoltt' 
tion (of the Indriyas) into the Devas, of the (supposed) 
originator {i.e., the Bhutas) is not (the causality).— -Aniruddha. 

The ^ruti declaring the dissolution (of the Indriyas) 
into the Devas, does not (refer to the Devas as their) ori- 
ginator. — Vijnana-Bhiksu. —185. 

Vritti : — The author gives a further reason. 

Dissolution of the effect is in the cause ; this is established. 

Dissolution into the Deva is heard from such texts as 

I 

Verily the Bye goes (back) to Aditya.-Maitri-Upanisat, VI. 6. 

It follows, therefore, that the causality in question is not “ aram- 
bhakasya,” i.e., of the Bhfita supposed to be the originator.— 21. 

Bha^ya: But, still, it may be argued, the ascertainment of their ' 
being formed of AbaijiHra is not possible; because by means of the dec- 
laration, made in the Srutis such as 

^ wlfir !tra’ 

Of this Pma»a, ^ Speech returns to Agui, Prina'to V&yu, the Bye to Aditya - 
BrikabrAraiiyaka-Upanisat, III. ii, 18, 



of the dissolution of the Indriyas into the Devas, it is possible also 
to hold that the Devas are the material causes of the Indriyas ; inasmuch 
as it is in the cause only that the dissolution of the effect takes place. 

Pondering over this doubt, the author says : 

The &uti that there is, regarding the dissolution into the Devas, — 
the same is not “ ^rambhakasya,” i.c., does not refer to the originator as 
its subject ; such is the meaning ; because we see the disappearance of a 
drop of water into what notwithstanding is not its originator, namely, the 
ground ; and also because we hear of the disappearance of the Self into 
the Bhfftas, notwithstanding that they are not its originators, from such 
Srutis as 

Vijndna-Ghana itself (the Cloud of Pare Knowledge, i.e., the Self), after having 
sprang up from these Bhhtas, disappears into those very Bhhtas again.-Bpihat-Aranyaka- 
Upani§at, II. iv. 12. 

Such is the import.^21. 

The Indriyas are not eternal. 


tat-utpatti-sruteh, there being the Sruti about their production. 
This is the reading of Vijr!i4na-Bhiksu. Aniruddha reads tat-utpattih drffyate, 
we hear of their production, vinSia-dartSan^t, from seeing their destruc- 

tion. cha, and, also. 

22. (The Indriyas are not eternal), because, in the 
&uti, we bear of their production, and also because their 
destruction is seen.— 186. 

Vfittii The Indriyas are eternal, such is the view of some.- In 
order to reject this, the author says : 

We hear of their production from Ahanik^ra. And destruction of 
what is produced is also inevitable. — 22. 

Bhd^ya ;■ — Manas, included amongst the Indriyas, is eternal, such is 
the opinion held by some. (Gf. Kanada-Sutram, III. ii. 2, S. B. H. Vol. vi, 
p. 126.) The author rejects it. 

Of these, 'ie,, of every one of the Indriyas, there is production, as we 
learn from the iSrutis such as 

' ' Prom Him are produced Pr&na, Manas, and all tbe (other) Indriyas.-Mundaka- 

TJpani§at, II, i. 8. ' . 
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Moreover, by means of the fact that, in old 
tions, Manas also, like tlie eye, and the rest, u 
ascertained that there is also destruction of Manaj 
So also has it been said : — 

Manas together with the ten, -that is, all the Indriyas 

The declarations (made in the Sruti and € 
nality of Manas, are, however, directed (not to li 
bat) to the seed (of Manas) called Prakriti.— 22. 

The Indriyaa «« not the same as their physiological counterparts. 

II ^ I II 

^ ^(Matl-indriyam,3aperaen8nous. indriyatp, sense, Indriya. . 
btrant&nftm, of mistaken persons, wfwik adliisthane, in tie site. 

23. The ladriya is supersensuous ; of mista 
persons, (the notion of the Indriya is) in respect of (its i 
Biological) site. — 187. ' ■* 

Tritei :-Ff 0 >n seeing the difference of the powers belonging s 
ally to the Eye, etc., it might be concluded that the 


ineaning. 


•ken persons, the notion of the Indriya is 
;e, the eye-balls, etc. Were the notion not 
would not be possible for one whose ears b£ 
her hand, apprehension of Rhpa (Oolour-ciii 
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24.. A, difference 'being established, even if a difference 
of power (be admitted), there is not a oneness (of the In- 
driyas). — 188. ; 

The ladriya is only one in number ; plurality attaches to 
it from a difference of Up&dhis or extrinsic limitations ; — in regard to 
tills opinion, the author says : 

Let there be a difference of Up4dhi 
must be affirmed ; and this difference 


lis ; still a difference of powers 
is genuine ; hence, plurality also is 

genuine.— 24. 

Bhd^ya ’ The author rebuts the opinion that one single Inclriya 
performs different functions through diversity of powers. 

Even by the admission of a difference of powers of one single Indriya, 
a difference of Indriyas is established, inasmuch as the powers also possess 
the character of the Indriyas ; hence there is not a oneness of the Indriya. 
Such is the meaning. — 24. 

Rules of Thought must not he allowed to stand against the Ecidenee 
of the Senses, 

ii ^ i ii 

^ na, not. kalpana-virodhab, contradiction to thought. 

pramapa-dyistasya, of that which is “ seen ” or known or ascertained by means of 
evidence. 

25. There can be no contradiction to thought, of that 
which is established by evidence. — 189. 

Vritti : — Lest it be said that the case being explained by a oneness 
only (of the Indriyas), the supposition of (their) plurality is redundant ; 
so the author says ; 

(The meaning) is clear.— 25. 

Bhdsya But, then, it may be urged, in the supposition of the 
production of diverse Indriyas from one and the same Ahanik^ra, there 

is a contradiction of the- Rules of Thought (Nyaya). To this the author 

replies. 

- This is simple.'— 25. 

Definition of Mama. 


ubhaya— ^tmakam-possessing the character of both. 
Aniruddha reads a “ cha ” between .ubhaya-AtmafcaqiV.and 


. manas, Manas, 
man^s.’; 
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26. Manas (partakes) of the ckaracter of both. (Cog- 
nition and Action). — 190. 

VHtti : — The author states the difinition of Manas : 

Manas possesses the character of the Indriya of Cognition, and the 
character of the Indriya of Action, because its operation is in both direc- 
tions, according to site. — 26. ; 

Bhd^ya : — The author declares that of Manas, the one leading Indriya, 
the other ten are the different powers. 

Manas possesses the character of the Indriyas of Cognition and 
Action. Such is the meaning. — 26. 

Veddntin Mahddem.— -Inasmuch, as, without tbeapplication of Manas, 
the Indriyas are incapable of performing their respective offices, Manas 
itself is, therefore, designated as the Indriya of Cognition and as the 
Indriya of Action. 

- Diversity of Manas explained. 

141 II R I II 

gufla-pari^jAma-bhed&t, owing to a difference of the transforma- 
tions of the Gujjas, Sattva, etc, nindtvam, diversity, wwiran avasthi-vat, like 
conditions. 

27. The diversity (of Manas) is owing to the difference 
of the transformations of the Gunas; as is the case with the 
(diverse) conditions (of one single_ inan).--191. 

Vritti But how can more than one Indriyas come from one and the 
same Ahamk^ra ? To this the author replies : 

By reason o£ the differences o£ the transformations of the Gunas, 
Sattva. etc., acting in co-operation with Dharma, Merit, and A-dharma, 
Demerit, (there is the prodnction of) more than one ; “ Avastha-vat as,' 
of one single body, are caused infancy, youth, and old age.— 27. 

“Ofthe character of both” (ride II. 26 above),— of this 
phrase the author himself explains the meaning : 

Just as one self-same man puts on a variety of characters according' 
to the inEuenoe of association: being, through association with his 
beloved, a lover ; through association with one indifferent to the world 
dispassionate ; and through association with some other, somethin.^ -l.o ■ 
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of this diverse modification is “ Guna, etc.,” that is, that the Gunas, Sattva, 
etc., are capable of various transformations. Such is the meaning. 

And this is inferred from the incapability of the Eye, etc., to per- 
form their functions without the conjunction of Manas, — a fact established 
by such Gratis as 

I was with my Manas diverted elsewhere ; I did not hear.— Brihat-^Aranyaka-XIpanisat, 
I.V.8.— 27. 

What are the Objects of the Indriyas. 

swh: ll r l s^c: II 

wRt^W'fti: rupa-^di-rasa-mala-antab, beginning with Colour and ending 
with the dirt of the juices, ^vnlr; ubhayob, of both. 

28. Of both, (the object is) that beginning with 
Colour and ending with the dirt of the juices. — 192. 

Vritti The author mentions the object of both the Indriyas. 

“ Ubhayoh,” of the Indriya of Cognition and the Indriya of Action. 

The objects of the Indriya of Cognition are Colour, Taste, Smell, 
Touch, and Sound. The objects of the Indriya of Action are Speech,, 
Prehension, Movement, Pleasurable Excitement, and the dirt of the 
juices. ■ 

“ Rasa-inala ” is the name of a particular kind of dirt. The number 
of objects ends with it.' — 28. 

Bhd^ya : — The author mentions the object of the Indriyas of Oognh 
tion and of Action. ' , 

The dirt of the juices of food is the ordure, etc. 

. Thus, the ten objects of both, namely, the Indriyas of Cognition and 
of .Action, are (respectively) Colour, Taste, Smell, Touch, Sound, the Speak- 
able, the Prehensib^e, the Approachable, the Excitable, and the Excretable. 

“ The Excitable ” which is the object of the Genitals, is something 
within the Genitals. — 28. 

Purusa is different from the Indriya. 

;; s[5|?graiu4rf: ii mi. ii 

, drastyi-tvaAdi, the being the seer, etc. «iwpi: dtmanab, of the Self. 

karaija-tvam, the being the instrument. indriy&^^am, of the Indriyas. 

29. The being the seer, etc., is of the’Self ; the being 
the instrument is of the Indriyas.-c— 193> . . 
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Vritti: The author points out the characteristic difference between 
the Self and the Indriya. 

This is clear. — 29. . 

l^hasya :~Of what Indra (SarrigliS/ta-lsiYai’a, Embodied Oonsciousiiess, 
vide II. 19, Bh4sya), hy what service, these are termed the Indriyas, 
Instruments, — both these things the author declares. 

The pentad beginning with the being the seer, the pentad beginning 
with the being the speaker, and the being the thinker are “ atmanah,” pf 
Purusa ; while, in the operations of seeing, etc., the instrumentality is of 
the Indriyas. Such is the meaning. 

But, it may be urged, when the being the seer, the being the hearer, 
etc., may sometimes develop into anubhava or immediate cognition, it is 
just possible that they should belong to Purusa, notwithstanding that he 
is unchanging ; but the being the speaker, etc., is merely an act (which 
is nothing but a change) ; how can it be possible in the case of the 
Immutable. (Puru§a) ? We reply that such is not the case ; because here 
the meaning of the terms the being the seer, etc., is nothing more than 
this that it belongs to Purusa to cause the performance of the functions of 
seeing, etc., (by the Indriyas), by his mere proximity (to them) ; as is the 
case with the loadstone. For, as an emperor, even without himself 
actively operating, becomes a warrior through his instrument, the army, 
inasmuch as, by his orders simply, he incites them into action ; so Purusa,', 
though immutable, through the instruments of the Eye, and all the rest, 
becomes the seer, the speaker, the thinker, and such like, inasmuch as he 
incites them to action simply by his mere proximity, (to them) which is 
called “ Sarpyoga ” or Conjunction ; as is the case with the loadstone 
(which moves the iron by mere proximity to it, without actively exerting 
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^ Hence agency as well as non-agency is established in the Self : being free from 
desire, it is a non-agent ; (it is) an agent through mere proximity. 

^ very same reason, since the power to set in motion the 

kaiaka-chakra or all that helps towards the accomplishment of an action, 
is of the svarfipa or intrinsic form of the Self, the being the seer, the 
being the speaker, etc., eternally belongs to the Self, — this is heard from 
such Srutis as .. 

^ ^ ^ ftrat II 

Of the Seer, there is no absolute loss of vision ; of the Speaker, there is no absolute 
loss of speech, etc. — Bfihat-Aranyaka-Upanisat, IV. iii. 23, 26. 

But, it may be urged, in the division of Pramana (vide I 87 ante), 
instrumentality has been mentioned only of the functions or modifications 
of sense-perception, etc.; how is it, then, that the same is here predicated 
of the Indriya ? To this we reply that such is not the case J because 
here instrumentality is ascribed to the Indriyas only in respect of the 
modifications that, in the form of vision, etc., take place in Buddhi 
through the gateways of the Eye, etc.; while there the instrumentality of 
the functions (of sense-perception, etc.) has been declared in respect of the 
result (lit. fruit) called Bodha or Knowledge, appertaining to Ptirusa.— -29 
The Internal Indrijas distinguished. 

n ^ { \o \\ 

vwwit tray^naoi, of the three Internal Indriyas. svaiaksanyam, posses- 

sion of distinctive characteristics of their own. 

30. The three (Internal Indriyas) have their own 
function as their distinguishing characteristics; — 194. 

.^Vritti:—The author points out the difierence in character of the 
three Internal Indriyas mutually. 

Of Mahat, Ahaipklira, and Manas, there is “ svalaksapyam,” indivi- 
dual or specific characteristic : of Mahat, there is adhyavasaya or ascertain- 
ment ; of Ahamkara, abliimaua or self-consciousness ; of Manas, samkalpa 
or deliberation. — 30. * ' ; 

Bhdsya : -Now the author mentions the distinctive functions of the 
'three Internal Indriyas. 

Trayanaip, of Mahat, Ahamkara, and Manas, there is *^ svalak- 
§anyam,” that is, the.condition or state of being * svalak§a^a * which is a 
compound word with the middle term elided, meaning things of which the 
respective definitions are Ttheif uncommon pr distinguishing functions. 
Such is the meaning. , ' 
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In the popular view also the mark of a great man is the possession 
of adhyavaaaya or certain knowledge and other higher qualities ; of a 
conceited man, the attribution to himself of the qualities which do not 
exist in him ; and of (a strong) mind, the resolution, “ This must be.” 

And so it follows that the modification of Buddhi is adh5"avasaya or 
ascertainment ; that of Ahaipk^ra is ahhimana or self-conceit ; that of 
Manas, is satnkalpa or deliberation and vikalpa or doubt. Samkalpa is the 
will to do, as follows from the teaching : 

' Samtalpa is an action of Manas.— Aroara-kosa, I. i. 4. 11, 

And Vikalpa is donbt, or the so-called particular kind of error men- 
tioned in the Yoga-Darrfana {vide Yoga-Aphorisms of Patanjali, I. 6, S. B. 
H, Vol. IV, page 21), but not the cognition of a thing as possessing a parti- 
cular property, because that is a function or modification of Buddhi. 


The Besemhlance amongst the Internal Indriyas. 

sinurar ii r i u n 

s^mSnya-karana-vrittih, the common modification of the In- 
ternal Instruments, pr4ija-ddy&h, Prfi-qia and the rest, qraq: vfi,yavah, airs, 

Vfi,yus. pancha, fiive. 

31. The five heginning with Prana, (familiarly known 
as) Airs, are the common modifications of the (three Inter- 
nal) Instruments. — 195. 

Vritti : — The author points out the similarity in character of these 
(Internal Indriyas). ■ % 

The five “ Airs ” heginning with Pr§,na, are supported by the three 
(Internal) Instruments. — 31, 

Bhd§ya : — The author mentions the common modification also of the 
three (Internal Instruments). 

The five in the form of Praria, etc., which, from their air-like move- 
ments, are familiarly known as airs,— these are “ samanya,” common, 
“ vfitti ” kind of transformation, " karanasya,” of the three Internal Instru- 
ments. Such is the meaning. 

y , Accordingly, has this been declared by the Karika : 

srnnRn \\ 
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Of the three, the modifications are their respective characteristics ; these are uncom^ 
mon ; the common motUrication of the (Internal) Instruments is the five, beginning with 
Prana, known as the Airs. -Samkhya-Karika, XXIX. 

Some think that Prana, etc., are nothing but particular kinds of 
Air, and that they are made to operate (as they do) by the modification of 
tlie Internal Instrument in the form of volition, the source of vitality, and 
so they say that, in the present aphorism, there is the statement of their 
non-difference in the form that Prana, etc., arc the modifications of tlie 
(Internal; Instrunient. But it is not so ; for, by the Vedanta Aphorism : 

(The chief Prana is) neither air, nor any function of air, because the text enunciates 
it separately (from air) - Vedanta-Siibram, II. iv. 9, B. 13. H. Vol. V, page 401. 

the characteristic of being air and the characteristic of being a trans- 
formation of air have expressly been denied to Prana, and it is but 
proper that the present aphorism also should have the same import as 
the one in question of the Vedanta-Siitram. Moreover, since the property 
of Manas, e.g. cupidity, etc., becomes the cause of disturbance in 
Pr4na, it must needs be that they have a common substratum. 

The Srutis, however, in which there is separate enunciation of Air 
and Prtina, are, for instance : ^ 

sti% ^ \ 

From Him is produced Pr^na ; Manas and all the Indriyas ; Ether, Air, Fire, Water, 
and Barth, the supporter of "the universe.— Mund. Upa., II. i. 3. 

(But, it may be asked, when Prana, etc., are thus a modification of 
the Internal Instrument, how is it that they have not been counted among 
the qorapoiient parts of the Lifiga-f^arira or Subtle Body ? To this the 
Commentator next replies.) 

It is for this reason that, notwithstanding the non-enumeration of the 
PrOnas within the Lifiga-Sarira (yide J II. 9 post), there is no defect, be- 
cause Buddhi itself, by reason of its power of action, takes the names of 
Shtra-ditm^, Prana, etc, 

(But, again, when Prana is a modification of the Internal Instrument i 
what is the justification for speaking of it as air? To this the Commenta- 
tor now replies.) 

Although it is a modification of the Internal Instrument, still the 
use of the term, air, is accounted for by the fact of its having peculiar 
movements like those of air, and also of its bein^ presided over by the 
Deva, Vayu. — 31. . , . 
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The modi fioatio ns of the Indriyas are simultaneous as well as successive. 


’ fcrama^ali, successive, mmi a-kraraasali, not successive. cha, and, 

also. indriya-vrittili modification of the Indriyas. 

, 32, The modifications of the Indriyas (take place) 

successively as well as sihLnltaneously. — 196. 

Vritti : — Tlie author mentions the modifications of the Indriyas. 

“ Kramai^as cha,” and successively : after seeing a thief in dim light, 
a man first judges of the thing by the help of the Indriyas, then with 
the help of the mind forms the judgment, “ It is a thief,” next, by means 
of Ahaipkara, becomes self-conscious, reflecting “He steals money,” and 
then, with the help of Bucldhi, makes certain in the form of “ I will catch 
the thief.”' - 

‘ “ A'kramatlas cha,” and also simultaneously ; after seeing a tiger at 

riJght under the flash of a lightning, a man instantly runs away; In this 
case there is the simultaneous modification of all the four {vk., Indriyas, 
Manas, Aharnk4ra, and .Bud dhi). Although it being impossible for the 
modifications to arise all at one and the same moment, here also their appear- 
ance is really successive, still it has been stated to be not-successive on 
account of their non-manifestation as successive, according to the maxim 
pf utpala-!^ata-patra-vyatibheda or the piercing through of one hundred 
petak of the water-lily, (in which case the petals are, in fact, pierced suc- 
^cessively, one after another, but the whole thing seems to take place in a 
single moment of time).— 32. 

. Bkdsija : -It is not a fixed rule with us, as it is with the Vaii^esikas 
(«^rie Kanada-Sutram, III. ii. 3, S. B. H. Vol. VI, page 126) that’ the 
modifications of the Indriyas take place only successively' and not 
simultaneously. This the author declares ; 

This is easy to understand. 

Inasmuch as promiscuity of classes is not a fault in our view riven 
the required coU^atioii of materials, there is iiotliiug of an obstru6tion to 

the production of modilieatioas at one and the bv' more thar, 

one Indriyas. Such is the idea. ^ ^ 
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Ill respecfc of Sooiicl, and tlie rest, the mod ification of the five (Tndriyas of Cogniti 
is desired to the alochaiia or simple awareness or observation of particular kinds Of • 
five (Tndriyas of Action, the modifications are) speech, prehension, movement, exeret 
and excitation.— Sdmkhya-Karika, XXVIII, 

“ Alocliana ” also has been explained by the ancient teachers, thus 

For, first, there arises. “ alochnna,” that is, nirvikalpaka ,or objectless eognitic 
afterwards, again, it is made discrete by means of the properties of the object as well 
by means of its class, etc. Samkhya-Tattva Kaumudi on Sfimkhyn-Karikd, XXYIL 

And “ Param,” the subsequent cognition, again, which is savika 
palca or discrete “ vastu-dharmaih ” or by reason of the properties of tl 
thing as also “ jati-adi-bhih ” or by reason of the class,' etc.-, is “tath^, 
called by the name ^lochana.” Such is the meaning. 

So that, it is obtained that sensuous cognition in the form' < 
nirvikalpaka or indiscrete and savikalpaka or discrete, is, in both of i 
forms, designated by the name of “ filocbana.” 

According to some, however, the above verse means that nirvikalpal 
cognition alone, is Slochana and is the product of the Indriya, whr 
savikalpaka cognition is the product of Manas only. But such is not th 
meaning of -the verse ; because, in the Commentary on Yoga, it has bee 
established by the revered VySaa that vii^ista-jhana or the cognitioh of 
thing as possessing a particular character is also a product of the Indriva? 



sAmkbya-^pravageana-sOtram. 


' Number and Gharaeter of the Modifications. 

%ET%ET: U R I W 

vrittayah, modifications, pancliatayyali, fivefold, ^gri^gi: klista- 

a-klistalji, painful and non-painful, 

33. The modificatioas are fivefold, and are painM 
and non-painfnl (cf. Yoga Aphorisms, L 5). — 197. 

Vritti TIow many are the modificaticns ? To remove this curiosity, 
the author- says : 

■j,; ( The fivefold modifications are) Pram^na, Viparyaya, Vikalpa, NidrS., 

and Smriti. Sense-perception, Inference, and Word, are the Pramanas 
or Proofs, i.e., Sources of Knowledge. {Vide Yoga Aphorisms, 1. 6, and 
7, S, JB. H, Vol. IV, p. II). Viparyaya is unreal cognition, resting on a 
form not possessed by that which is its object (yide Yoga Aphorisms, 
1. 8, S. B. H, Vol. IV, p. 18). Vikalpa is cognition, swinging between both 
the alternatives tcf. Yoga Aphorisms, I. 9, S, B. H. Vol. IV, p. 20). Nidra 
(Sleep) is ‘cognition supporting on Tamas (cf. Yoga Aphorisms,!. 10, 

. S, B. H. Vol. IV, p. 22). Smyiti (Memory or Reminiscence) is cognition 
of the past.(Cf. Yoga Aphorisms, I. 11, S. B. H., Vol. IV, p. 24). 

■ , . Klistah ” means attended with pain, that is, constituted by Rajas 
and , Tamas A-kliwtah ’* means having the painful in it burnt up, that 
is^ constituted, by Sattva.— 33. 

B/i%a---Lumping together the modifications of Buddhi, the author, 
in the fimi place, exhibits them, with the ol)ject of showing that they 
'are the cause of Sarrvsara dr worldly existence. 

; ; Whether they be painful or non-painful, the modifications are 
‘ panchaiayyah of five kinds only, and not more. Such is the mp.nnin.. 
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or tlie discrimination between Pnrn&a and Prakriti, because we reject 
the theory- of anyathiVkhyati, that is, that a thing, can be seen in a light 
different from its owm. Vikalpa, again, is cognition such as “The head 
of Rahu ” (when Rahu is all head), “ The conscioiisness of Purusa ” (when 
Puriisa is nothing but consciousness), even at the time of the observation 
of the peculiarity. And Nidra is the modification of Buddhi taking 
place during the state of dreamless sleep. And Smriti is cognition 
produced from Samskitra or previous impressions. All this has been 
apliorised in the System of Patanjali.-— 33. 

The svarupa of Purusa indicated. 

11 ^ I U 

tat-nivrittau, on the cessation of these (modifications), 
upasRnta-nparagah, having the tincture subsided. sva-sthah, self-seated. 

34. On the cessation of these (modifications), as the 
colour reflected (on him by them) disappears, (Pnrnsa re- 
mains) self-seated. — 198. 

Vfitti : — The author says that, on the cessation of the modifications, 
there results Release. 

^ On the cessation of the modifications, Ignorance, Egoity, Desire, 
Aversion, and Love of Life {vide Yoga Aphorisms, II. 3, S. B. H. Vol. IV, 
p. 91) having been exhausted, (Purusa) “ sva-sthah,” recovers- his svarfipa 
or intrinsic form. — 34. 

Bhd.^ya : — These modifications of Buddhi that have just been men- 
tioned— -it is entirely due to them as UpA,dh is, and not to himself, that 
Purusa seems to have a form other than Ms own ; and on the cessation.' 
of these, Purusa becomes fixed in his svarupa. From this side (of the 
question) also the author makes us acquainted with the svarfipa of 
Purusa. . 

In the state of repose of these modifications, their reflections having 
subsided, Purusa becomes self-seated, just as he is, at other times also,- 
in the state of aloneness. So also say the three Yoga Aphorisms ; 

II 1 { 

II 

Yoga is the suppression of the modifications of the Ohitta. 

Then is the resting of the on-looker in his own 'form. 

. Elsewhere there is identity of form with the modifications. -Yoga-Aphorisms of 
Patanjali, I. 2, 3, 4, S. B. H, Vol. iv, pp. 5, 9, 10, i 
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And the being self-seated, ia the case of Piirusa, denotes nothing 
elseahan the ..cessation of the reflection of the modifications of his Upadlir 
(ie.,! Buddhi).: 

' A -similai*- condition of Purusa has been shown by means of an' 
illustration, in the Yoga-Vyistha-R^mfiyanam : ■ ■ ^ 

a- 

For, in a mirrpr which has not recGived the reflections of the hills and hundred other 
objects, the single nature that there is, of being a mirror, consisting of its own intrinsic 
form alone, the same aloneness there will be in the on-looker, when he stands not seeing, 
the panorama of scenes showing the » I the “You ,” and the “ World,” etc,, having gone 
down.---S4. 

Above illustrated. 


3RW: II R II 

' 5§^ kuauma-vat, -like- the flower, w cha, and. • manih,- the jewel. 

35. And as (is the case with) the jewel, in relatioii 
to the iloweiv— 199. ■ - ' 

. . i—The author gives an illustration. '■ , ' 

As redness appears in the crystal (which is naturally of a' white 
colour), througb its association with a China-rose flower,, and, after its 
removal, the crystal stands by jts own intrinsic form ; so does he 
also.— 35, ' 

, The author elucidates this by an illustration. . 

The word •“ cha ” denotes the cause ; so that the meaning is that 
as the jewel is7jj/ o/ the flower. 

As the crystal, by reason of the China-rose flower, ' 1 
ie., not standing by itself, and, on the removal thereof, beco 
ie., standing by itself ; similarly does Purusa. So has it 
in the Kfirma-PurAna : 

cTO|; TOi|;j5qr:|| 

As the pure crystal is seen hymen to be- red by reason Of somethim 
it .look red, lying ne»r, .boot it, so Is tke case rrltj, tlie (Jreat Purosa.- 


? which makes 
-Kflrma-PurSna, 


r 
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What moves the Jn6nyas, to operate. 

n ^ i ii 

purusa-artliam, for ike accomplishment of the object of Purusa. 
karapa-udbliavalj, awakening or activity of the Instruments, gjfq api, 
also. adpsta-uliasit, from the development pf Adristam, the unseen 

Merit and Demerit. 

■ 36. The Instruments also rise into activity, ior the 

sake of Purusa, from the development of Adpistom.— 200. 

Vritti: — Lest it be thought that, the luskumeiits being on a par 
with one another, they will always have similarity of forms ; so the author 
says : -. h, : ■ - . . . ' 

There can be no such similarity, on account of the difference of 
the development and non-development of the Instruments into activity. 
And this difference comes from the development of Adristam which is 
the stronger factor in the case. — 36. 

Bhdsya ; — But, it may be asked, by whose effort or volition . the 
aggregate of the Instruments come into operation, when Purusa is immut- 
able; and when (the intervention of) I^vara is denied ? ..To this the author 
replies: 

Like the activity of Prakj'iti, “ karana-udbhavah,” the activity of 
the Instruments, which also is for the sake of Purusa, proceeds only from 
the manifestation of the Adristam of Purusa. Such is the meaning. 

And Adrist-am is (really) of the Upadhi itself (of Purusa) (yfde II. 
46, Bhdsya). — 36. 

' Above illustrated. ' " \- 

dhenu-vat, like cow. vatsaya, for the sake of the calf. - 

37. As does tke cow for the calf.- — 201. 

Vritti: — The author gives an illustration. 

As, although cows resemble one another in being cows, the milch one 
nourishes the calf.— 37. 

Bhdsya The author gives an illustration of spontaneous activity 
for another’s sake. • ^ * 

As the cow, for the sake of the calf, quite spontaneously distils milk, 
and awaits no other effort, in the very same , way., do the Instruments come 
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into operation q^uite spontaneously for the sahe of I’urusa, their lord. 
Such is the meaning. And it is also seen that, from deep sleep, Buddhi 
quite spontaneously wakes up. i 

The very same thing has been stated by the Karika also: 

(The instpuments) go into fchoir respective modifications, occasioned by mutual sym- 
pathy ; the purpose of Purusa is the only cause (of it) ; by none is an Instrument moved to 
action.-— Sdmkhya-Karika, XXXI.— 37. 

The number of the Instruments. 

u H I u 

^ karajjam, Instrument, ^^nii^trayoclasa-vidham, thirteen-fold, 
av^ntara-hhedat, through subsidiary division : 

38. The Instrument is of thirteen kinds, according 
to subsidiary differences. — 202. 

Vritti .-—Through external and internal division, how many are the 
Instruments ? To this the author replies ; 

The internal (Instruments) are Buddhi, Ahamkara, and Manas ; the 
external ones are the ten Indviyas. — 38. 

Bhd^ya : — There being room for the enquiry as to how many the 
Instruments are, with the external and the internal ones combined ; the 
author says : 

The three internal Instruments and the ten external Instruments, 
being combined, are thirteen. The word “vidliam,” kinds, has been used 
, in order to show that amongst these (thirteen), again, there is an infinity 
through the difference of individuals. The expression “according to 
subsidiary differences ” has been used with this in mind that Buddhi alone 
is the principal Instrument ; the meaning being that the Instruments of 
the one single Instrument called Buddhi, are more than one.— 38. 
f Why the Indriyas are called Instruments. 

ii r i ii 

indriyesu,in the Indriyas. s4dhakatama-tva-gima-yog4t, 

fiom conjunction of the quality of the most efficient means of accomplishing the 
object of Piim§a. 5 aK^<i kutihara-vat, like an axe. 

39. (There are thirteen kinds of Instrnments), because, 
in the Indriyas (excepting Buddhi), there is, conjunction of 
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the quality of the most.eflS.cieiit 'Instrument Buddhi) ; 

as in the case of the axe. — 203. 

Vfitti : — How does instrumentality belong to the Indriyas? To this 
the author replies : 

As instrumentality arises in the axe, it being the most efSeient 
means of accomplishing the act ; so also in the case of the Indriyas; — 39. 

Bhdsya But Buddhi itself, because it makes over objects to Purusa, 
is the principal Instrument, while the instrumentality of the others is due 
to their possessing the quality of the former ; what, then, it may be asked, 
is that quality (here required ?) There being room for such an enquiry, 
the author says : ■ ^ 

In the Indriyas, there exists, mediately, the quality of the Instrument, 
Buddhi, in the form of being the moat efficient means of accomplishing 
the purpose of Purusa ; hence thirteen kinds of Instruments are made out ; 
such is the connection with the preceding aphorism. 

“ As in the case of the axe. As, although the principal instrument- 
ality, in the act of cutting, is' of the blow alone, since it cuts off our non- 
connection with the fruit or result, yet instrumentality belongs to the axe 
also, through its conjunction with the quality of being an excellent means ; 
similarly. Such is the meaning. ' 

Bearing in mind the oneness of the internal Instruments, it is not 
declared here that instrumentality in a secondary sense belongs to Aham- 
kara.— -39. ^ ' 

Pre-eminence 0 fBuddhi illustrated. 


W5T H ^ I \\ 

: dvayoh, of the two. pradh^nam, principal, manah, Manas. 
<5l‘h4id loka-vat, as some one person (Vijnana), as in the world (Aniruddha). 
bhrity a- varge-su, among a troop of servants, 

40. Of tlie two, the principal is Manas, as is some 
one person, among a troop of servants. —204. 

Vritti : — The author describes the action of the thirteen Instru- 
ments.";"'"' ■ " ■ ■ ' ■ ■ ■ ■ • -v. 

“Dvayoh,” of the Indriyas of Cognition and the Indriyas of Action, 
the principal is Manas, because the actinty of the others proceeds only 
from its’superintendence over them ; as, in the world, is the master among 
the servants. — 40. ‘ 
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Bft%a Specifying how the case stands in regard to the relation 
of tbe secondary and the principal, the author says : 

“ Dvayoh,” among the external and the internal, “ manas,” Buddhi 
alone is “ pradh^nam,” the principal, in other words, the immediate 
Instrument, because it is that which makes over the object to Purusa. Just 
as, among a host of servants, some one person alone becomes the prime 
minister of the king, while the others are, as his subordinates, the gover- 
nors of villages, and the like ; similarly. Such is the meaning. 

Here the word “ manas ” does not denote the third internal Instru- 
ment (vide 11. 30) ; because it is hupossible for anything other than Buddhi 
to be, as will later^on {vide 11. 42) be declared, the receptacle of all the 
numerous^ SarpakSras or past impressions, or, efen if it were possible, 
because, (in that case), the supposition or conception of Buddhi would he 
futile. —40. 

^ Buddhi {& the 'principal. 

u St I II 

a-vyabhichlrat, from not wandering away. 

41. (Buddhi is the principal), because it never wan- 
ders away. — 205. 

Vritti :~The author gives the reason for the above. 

This is clear.— 41. 

Bhdi^ya The author gives, in three aphorisms, reasons why Buddhi 
is principal. 

Because it pervades all the Instruments, or because it never fails to 
produce the fruit (in the shape of knowledge). — 41. 

.4 second reason, 

ii Jt i ii 

TO tatha, SO t«). a^e39-saipBkara4(tt4ra-tvat, from beina 

the depository or reoeptade of infinite sainskaras or past impressions. 

Vritti The author gives another reason. 

^ there are Been to suTTive the earpakaras, recepts orimpres- 

sions of even lost Indnyas.— 42. 
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smskt 7 to Buddhi alone to- be the receptael. 

samskaras,and notto the Eye. etc., nor to Ahamkara7Kn 
luasmuoh as the recollection, by the blind, the deaf etc of 
wously seen, heard, etc., cannot otherwise be explained or 1 

Ma 7’ seen that, eren after the dissolution of Ah 
SXajbymeansof Tattra-Jntoaor Knowlege of Truth, tht 

fl ection. Hence, by reason also of its being the depositor 
inrn n -4“'^'^ “ Pre-eminence over all. I 


reason. 


n . , reimmscence, or recollection, mmm 

from inference, vcha, and, also. '"T™ anumanftl, 

43. And also because (there is) inference (of its pre- 
eminence) by means of reminiscence.. — 207. 

; The author shows the reasoning. 

T a ■ recollection fakes place even in the absence of the 

Indriya, Manas IS inferrecJ.— 43. 

_ Also because, “Smpity^,”; by means of the modification 

JVp of chmtana or thinking, there is inference of the pre-eminence 
lot buddhi). Such is the meaning. For, the modification of the chinta 
or thinking, called dhyAna or contemplation, is the noblest of all the 
modifications ; and, by being the seat thereof, Buddhi itself, otherwise 
named chitta dr the thinking principle, is nobler than the Indriyas 
possessing modifications other than this. Such is the meaning.— ^43. 

tiscolleGtion is not spontaiieous to Fnrnfia. 
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“Svatah,” of Purusa, recollection cannot be possible, on account of 
bis being immutable. Such is the meaning. ■ 

Or, the aphorisin can be explained in the following manner : 

Well, then, it may be objected, let Buddhi alone be the Indriya, and 
do away with the sub^diary liidriyas. Apprehending this, the author 
says : Saiubhavet na svatah ;'.the meaning being that, without the interven- 
tion of the Eye, etc., the instrumentality of Buddhi in all its operations, 
cannot arise spontaneously, since, in that case, it would happeii that the 
blind, etc., also would see Colour, etc. — 44, 

Relativity of the Condition of Principal and Secondary. 

f^Tr#«nfg[- II r i ii 

^pehsikah, relative, mutually respective, guna-pradh^na- 

bhfi,vah, the relation, or condition of secondary and principal, fenrra^ra kriy^- 
vii^esat owing to distinction of function. 

45. The condition of secondary and principal is rela- 
tive to the distinction of function. — 209. 

Vritti:— But when they are all equally instruments, to what cause, 
it may he asked, is due the condition of their being .secondary and princi- 
pal ? To this tbe author replies : 

This is clear. — 45. , . . 

Bhdsya: —But, then, it may be asked, Buddhi alone thus being the 
principal, how has it been declared before {vide II. 26) that Manas 
partakes of the character of both (the Indriya of Cognition' and the Indriya 
of Action)? To this the author replies. • ^ . 

The condition of being secondary and principal among the Instru- 
ihents is relative towards (the performance of) particular acts. E.g., in the 
operations of the Eye, etc., Manas is principal ; in the operation of 
Manas, ^ again, Ahamkara is principal .; and in the operation of Ahaipkara, 
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Buddhi), for the benefit of one particular Pumsa, is due to 
its having been purchased by the Karma of that particular 
Purusa just as in the world. — 210. 

Vritti: —When there is the absence of any adjustment of aim. 
does not, it may be asked, a different one act or 


why 

energise for the sake of 

another ? To this the author replies : 

Having been acquired by the Karma of Purusa as reflected in Bud- 
dhi, the other-regarding activity of Buddhi, etc., is for the benefit of 
Purusa ; as, in the world, a servant does the work of the person by whom 
he has been purchased.— 46. 

, B;!%a Well, it may be asked, what is the cause of the arranore- 

ment that of this Purusa is this Buddhi alonejhe Instrument, and not 
another? To this the author replies : ^ 

Because the Instrument is originated from the Karma of a particular 
Purusa, “ abhichesta,” all its operations are for the sake of that Purusa, 
just as in the world. Such is the meaning. Just as, in the world whnwJ 
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o-bjecfive existence, Karma, and the like are impossible for it 
w<se, on the admission of Karma and the experience thereof t 
ing to the leaeotion, the supposition or conception of Purusa 
im also to be tlie substance casting reflection into Buddlii i 
already been established by us, be futile.— 46. 

The topic of thepve-eminenee of Buddhi eoneluded. 

1%; smirT?4 n 

n of like acts not 

buddheh, of Buddhi. prMhanyam. principalehip. 

47. Although they perform like offices, 
belongs to Buddhi, just as in the world iui 
world.— 211. ’ ^ 

Kritti:— The author declares that everywhere princit 
to Bliddbi. ^ 

Just as m the world, the governor of the state is e 
goyernor of the village, and superior to him, again is the k 
Manas operates for the sake of Buddhi, Buddhi is the pi 
“sarnSnak-arma-yoge,” although all of them perforin acts e 
purpose of Purusa. 

The repetition of the expression “ just as in the world 
the close of the book.— 47. 

Here ends the Second Booh, of the Evolutions of F 
Yritti on the^dmkhya-PravacJiana-Siltram of Kapila. 

u prominently the pr 

Buddhi, the author concludes : ^ 

,, Although, the function of all the Instruments is iust 
being for the purpose of Pnru?a, still principalship heloni 
alone, just as in the world. For, in the world, as pre-emii 
to the primemmister alone among the governors of villages ■ 

even although there is no particular distinction in their be 

for the benefit of the king ; similarly. Such is the meaning 

„,h.QZ 


is to indicate 



mot It, sdTEA 4f. 


•die components of the Li/iga-Deha, the subtle body, which are 
seventeen in number, -these subtle products of Prakfiti have been examined 
m this Book. 

Lifiga-Deha are “Mahat-Mi sftksma-paryantam ’• 
(Sarnkbya-Kdrika, XL. q. v.) : Mahat, Ahamkara, Manas, the five Indriyas of Cognition, the 
five Indnyas of Action, and the five Tan-matras, which would be eighteen in number. Vijnd- 
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OF DISP4SSION. 



yftiii Now, after the ascertainment of the Evolutions of Prakriti, 
is made the beginning of the 'l-hird Book, for the' purpose of discussing 
Vairagya or Dispassion. 


Bhd^ya : — From here forward the gross products of Prakriti, viz., the 
Mah4-Bhutas or Great Elements and the duad of bodies, are to be described, 
and after this, the going into the various wombs, and the like ; with the 
object of evoking that lower dispassion which is the motive to the per- 
formance of acts which are the means of knowledge ; and, thereafter, with 
a view to higher dispassion, all the means of knowledge are to be told. 
So the Third Book commences : 


Origin of the Qy'oss Elements. 

II ^ I ? n 


i a-vises4t, from the indefinite homogeneity. vi^esa-4rambhab, 

I origination of the definite heterogeneity. - 

=■ 1. From tFe indefinite homogeneity (there is) the 

, origination of the definite heterogeneity. — 212, 

1 Vvitti: — “A-vi^esfit” from the subtle elements, there is the origi- 

I nation “ viilesasya ”, of the Great Elements. — 1. ^ 

I Bhdsya : — In which do not exist the distinctions in the form of calm- 

I • ness, fierceness, dulness, and the like, —such is “ a-videsa (indiscerni ble or 

“ indistinguishable\ the subtle (parts) of the Elements, called the five Tan- 

i matras or mere somethings or the measures thereof; from them there is ' 

: the origination of the gross Great Elements, which are “visesas” (dis- 

] or distinguishable), inasmuch as they possess the distinctions in 

the form of the calm and the like. Such is the meaning. For it is only in « 

1 the Gross Elements that the character of having pleasure, etc., as their 

essence, in the from of the calm and the like, is manifested by the degrees ^ 

I of more and less, and not in the Subtle Elements, because their manifesta- 

tion in the luind of the Yogins ( where alone, if anywhere, they are ever 
? manifested) ia only by the one single form of the ea lm . — 1. 
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Origin of the Body, 

tasmat, tkerefrom. sarirasya, of the body. 

2 . Therefrom, of the Body. — 213. 

Vritti:- One grows dispassionate to the body tlirongb a consideration 
of its being composed of the flesh and the like. — 2. 

Bhd,fya Thus, then, commencing from the first book, up to this 
place, having described the production of the twenty-three principles, the 
author declares therefrom the production of the duad of bodies. 

“ Tasmat,” from the twenty-three principles, is the origination of 
the pair of bodies, gross and subtle. Such is the meaning. 2, 

Origin of Sainsara. 

II ^ i ^ M 

tat-vij^t, from, the seed thereof. samsTitih, transmigratory or 

worldly existence ; Samsara. 

3. From the seed thereof, is Samsara. — 214. 

Vritti Production has been shown ; wherefrom is disappearance ? 
To this the author replies : 

From the cause thereof, ie., of the origination of the Elements, 
namely Dharmaand A-dharma, is going out, i.e., disappearance or destruc- 
tion. — 3. 

Bhd?^a Now the author proves that Samsara or worldly existence 
(of Purusa) cannot be accounted for otherwise than by means of the twenty- 
three principles. 

From the seed, i.e,, the subtle causes in the form of the twenty-three 
principles, of it, ie. the body, takes place “ saipsfiti,” ie.; the going and 
coming, of Purusa, inasmuch as spontaneous going, etc., is impossible for 
the immutable on account of his universality. Such is the meaning. For, 
(only) Purusa, residing in the twenty-three principles, by means of that 
Upadhi or investment alone, moves from body to body, for the purpose of 
experiencing the Karinas previously done ; because, by such Smritis as ' 

qrar «ki^ g ii 

Verily with the Manas, does Purusa experience the Karma, good and had, done with 
the Manas ; with the Speech, the Karma done with the Speech ; and with the body only, 
the Karma done with the body. — Manxi-Samhitd, XII. 8. 

7 



sAmkeya^pravaghana^suteam 


it has been established that experience in other lives takes place quite 
naturally, by means of the materials consisting of the Karmas performed 
in the previous lives. For this very reason, the Brahma-Sdtram con- 
cludes : 


“ (In order to obtain another body, the soul goes) accompanied (by permanent atoms; 
as appears from the question and answer in the Chhdndogya t6xt.’)~Vedauta-Sutrain, 
III. i. 1 ; S. B. H, Vol. V., page 426.— S. 

Tjhnit of Sanis4ra. 

snt^JTTTT^qriirra: im i « ii 

^ a vivek&t, till Viveka or discriminative knowledge. ^ cha, and. 
pravartanam, activity, operation, a-vises^aara, of the ludistinguish- 

ahles or Indiscernihles ; of the A-visesas, Tan-m^traa (Aniruddha) ; of Purusas 
(Vijn^na). 

4. And till there is Viveka, there is the operation of 
the Indiscernihles. — 215. 

Vritti : — Lest it might he thought that, since the originators of the 
Gross Elements are existences, there would be origination at all times, 
and, that, consequently, there would be no Release ; so the author says : 

Till the development of the Knowledge of the distinction between 
Praki’iti and Puru§a, the characteristic of being of the nature of origi- 
nators belongs to the Tan-niatras and the Bhutas.-''4. 

Bhd^ya : — The author states the limit of Saqisara. 

Of all Purusas whatever, devoid of the distinction of being an 
liivara, not being an It^vara, and the like, “ Pravartanam,” sarpsara or 
transmigratory existence, is inevitable or necessary, till only tbe appear- 
ance of Viveka, and after the appearance of Viveka, it is not. Such is 
the meaning, — 4, 

The reason for the above, 

H ^ I II 

upabhogat, on. account of the experience, itarasya, of the 

other, via., who has not Viveka. 

5. On account of the experience of the other. — 216. 

Vritti : — When tihe characteristic of being the originators is in 
espeot to one not possessing Viveka or 'Discrimination, this characteristic 
of being the originators will persist, one may say, even at the time of 
Mah^b Pralaya or the Great Dissolution ; — this is what the author denies. 
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After {fclie undergoing of) experience by one not possessing Viveka 
j or Discrimination, liis body does not exist during Maha Pralaya, and, 

^ consequently^ how can there be experience in tliat state? Hence in respect 

i to him, the Subtle Elements do not possess the characteristic of being 

' the originators. — 5. 

Veddntin MaMdeva:—' Itarsya,” of the one not possessing V’iveka, 
“ upabhogat,” after the completion of Experience, there being the destruc- 
tion of the previous Karma causing Experience, Pralaya takes place. 
^ Hence in the absence of Experience, for what purpose will there be a 

j Body ? Such is the import. 

I BMsya The author states the reason of this : 

Because of the inevitableness of the experience of the fruits of his 
i own karma, “ itarasya,” only in the case of the one not possessing Yiveka 

* or Discrimination. Such is the meaning.— 5. 

is ever free from experieriQe. 


sa’fufa samprati, now ; during Pralaya or Dissolution (Aniruddha) ; at the 
time of creation (Mah^deva) ; at the time of transmigration (Vijnana). 
pari-muktab. entirely free (Vijnana) ; bound (Mahadeva). Aniruddha reads 
“ parisvaktab ” meaning overpowered, enveloped, instead of “ parimuktab.” 

dvabhyMi, by the pair (Aniruddha and MahMeva) ; from the pairs of 
contraries (Vijfi4na). 

6. Now (Pai'usa is) entirely free from the pairs.— 217. 

Vritti But when, as a general rule, they cease to. be the originatoi-s 
during Mah4 Pralaya, from what particular cause, again, they become the 
originators in regard to one not possessing Viveka? To this the author 
replies : 

(“DvabhjAm,” i.e.) by Dharma, Merit, and A-dharma, Demerit. 
Embracing going and coming, the Self remains bound, even in Pralaya, 
in as far as it drags behind it the load of Dharma and A-dharma ; hence 
is origination over again in respect to it. Hot so in the state of Re- 
lease.— 6. 

Veddntin MahMeva : — At the time of creation, again, how do they 
come to possess the characteristic of being the originators? In reply to 
this, the author says : 

“ Samprati,” at the time of creation. “ Dvabhyam,” by Dharma and 
A-dharma. “ Pari-muktah,” that is, bound ; because the root much (from 
which, joined to the prefix pari, the word, parimukta, is derived), joined 
to the prefix pari also, as when joined to the prefix d, conveys the sense of 
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■binding. When Dharma and A-dliarma, lying dormant in Pralaya, are, 
at the time of creation, about to bear fruits, the body is originated. In 
the state of Release, on the other hand, there is verily the destruction of 
Dharma and A-dharraa. Such is the import. 

BMsya The author states that, even while there is a Body, at the 
time of transmigrating, there is no experience. 

“Samprati,” at the time of transmigration, Purusa becomes entirely 
freed, “ Dvabhyam,” from the pairs of contraries such as cold and liot, 
pleasure and pain, etc. Such is the meaning. 

So has it been stated by the Karika. 

[ (Purasa, residing in) the Linga-Sarira the one primodially produced, unconnected 
continuanb, composed of the principles beginning with Mahat and ending with the Subtle 
Elements], transmigrates, free from Experience, and tinged with the Bh&vas or Disposi- 
tions (of Dharma and A-dharma, and the like.— Sfimkhya-Karikfi, XL. 

“ Bh^vas ” are Dharma and A-dharma, V^isanR or Desire or Inclina- 
tion, and the like. — 6. 

The Gross and the Siihth Body distinguished, 

srrqu ii i vs ii 

in^tS,-pitri-jam, produced from father and mother, sthhlam, 

gross body, srum: prayai^ah, for the most part, usually. itrarat, the other, 

i.e„ the subtle body. ^ na, not. w tatha, so. : 

7, The Gross (Bodj^) is the one usually produced 
from the father and mother ; the other is the one not so 
produced. — 218. 

Vritti But, the Self being eternally free,’*' liow is it said to be 
dependent, for its release, on the destruction of Dharma and A-dharma ? 
To this the author replies : . 

“ Prayatia|i,” usually : because so is it seen to be the case. “ Itarat ” 
the Subtle Body, is not so, because of the difficulty of its conception. —7. 

. BhAfya Hereafter the author proceeds to describe the cluad of 
bodies with reference to their specific nature. 

* We adopt the reading of Pan Hita Kfilivara - 

Calcptta. T)v, Garbe’s reading, ,n«., Nityatve tu mukteh katham pSratantryam,- 
the Self being eternal, how there can he dependence of Release upon .something else,~ 
does not geem to be quitd satisfactory. . ' *» i ? 
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The Gross (Body) is the one produced from the father and mother, 

“ Prilyailah,” for the most part, because there is recollection (recorded in 
the Smritis) also of a Gross Body not born of a womb. (cf. Vais^esika- 
Sutram, IV. ii. 5-10, S. B. H. Vol. VI, pages 159-162). And “ itarat,” the 
Subtle Body, “ na tathS,,” is not one produced from the father and mother, 
because of its having been produced at the beginning of creation. Such is 
the meaning. 

So has it been stated by the KAribt : 

The Linga or Mergenfc Bodj^ the one primordially produced, unconnected, continuant, 
composed of, the Principles beginning with Mahat and ending with the Subtle (Elements), 
transmigrates, free from Experience, tinged with the Bhavas or Dispositions, — Samkhya- 
KArikit, XL. 

“ Niyatain,” “ continuant,” means eternal, lasting for a period of two 
parardhas," that is, secondarily or relatively eternal ; liecause of the 
redundancy in the supposition of the production of a Lihga Body for every 
Gross Body. Its destruction at the time of Pralaya is, however, admitted, 
following the authoritative declarations of the Veda and Smriti. 

Mention of the absence of Experience at the time of transmigrating 
has been made (in the above K4rik4), intending to lay down the general 
proposition. Occasionally, however, through entrance into an asrial body, 
Experience takes place even at the time of transmigrating. Herefrom are 
explained the declarations about the Experience of pain on the way to the 
Judgment Seat of Yama, the Controller,— 7. 

The Siihtle, and not the Gross, Body causes Experience to Purusa. 

IM i c ii 

^ pilrva-utpatteb, of that of which the production is primordial. 

tat-karya-tvara, the characteristic of having that, i.e., experience, as the 

-S' A ParSrdha stands, in mathematics, for the number, laksa-laksa-koti that 
1,00,00,00,00,00,00,00,000. But here it has a different meaning. For, from thc text : 

^^5? I 

And His {i.e., of Brahma) life-time is recollected to be one hundred years by Kis own 
measure. That is called (tn:) Para ; and the half of it is designated as Parardha (Para-half) 
— KOrma-Purana, Oh. V, 

it appears that the life-time of Brahma makes the measure of two Parardhas. This 
is the period of one Great Cycle of Creation and Dissolution, throughout which the LiiWa- 
Jilarira persists. ^ 

Now, the one hundred years of Brahma is equal to 31,10,40,00,00,00,000 human veav,s 
A, Parardha, therefore, indicate,s 15,56,20,00,00,00,000 Uttman years, ' 


m 



BlMKEYA-FRA Va GHANA-St/TRA M, 


effect. bhogS,t, owing to expeiience. ekasya, of tlie one. ^ na, not. 

itarasya, of the other, i.c., the Gross Body. 

8. To that of which the production is primordial, it 
belongs to have this (pleasure and pain) as its eifect, because 
the experience of pleasure and pain is of the one, and not 
of the other. — 219. 

Vvtbti : — Between tlie two Bodies, to which does Bhoga or ICxperienoe 
belong ? To tins the author replies. 

“ Pdrva-utpatteh,” of the Subtle Body ; ekasya,” of this, being 
the Experience, and not “ itarasya,” of the Gross (Body) ; is the charac- 
teristic of having that, Experience, as its effect. Experience, in a second- 
ary sense, belongs to the Gross Body, because of tire non-observation of 
experience in a dead body. — 8. 

Bha^ya : — Among the Bodies, Gross and Subtle, due to which as the 
Upadhi or the external investment, is the conjunction of Purusa with the 
pairs (of contraries) ? This the author ascertains. 

Of which the production is “ pflrvam,” at the beginning of creation, 
ie., tire Subtle Body, of this alone is “ tat-karya-tvam,” the cliaracteristic of 
having pleasure and paiir as its effects. Why? Because the experience 
called pleasure and pain, belongs, “ ekasya,” only to the Subtle Body, but 
not “itarasya,” to tiro Gross Body, because all are agreed that pleasure, 
pain, and the like do not exist in a dead body. Such is the meaning, — 8. 

Gonstitution of the Subtle Body. 

II ^ I ?. II 

sapta-dasa, seventeen. ^ ekam, and one (Aniruddha) ; made into, 
combined as, one (Vi jn^na). fif^ Mgam, mergent, Lifiga ; Subtle, 

9. The seventeen, as one, are the Subtle Body. — 220. 

Vvitti : — By means of bow many principles is the origination of the 
Subtle Body ? To this the author replies : 

Seventeen and one more, that is, eighteen ; by tliese, the Subtle Body 
is produced. (They are) Buddhi, AliamkSra, and Manas, the five Subtle 
Elements, and the ten Indriyas, — 0. 

Bhd^ya The author describes the svarupa or the intrinsic form of 
the Subtle Body mentioned above. 

The Subtle Body, again, by being the container and the contained, is 
two-fold. Among them, the seventeen, combining together, are the 
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LiAga-^arira, anti that, at the beginning of creation, is, in the form of an 
aggregate, but one. Such is the meaning. 

The seventeen are the eleven Indriyas, the five Taii-matras, and 
Biuldhi. AhamMra is really included in Buddhi. 

Because of the proof to be mentioned under the third following 
aphorism (III. 12), it is these seventeen only that should be understood to 
; be the Lifigam ; and the present aphorism should not be construed so as 

to make their number eighteen, by taking “ saptadasaikam” to mean 
seventeen and one more (as has been done by Aniruddha); also because, 
I since the distinction of individuals is the subject of demonstration by the 

next aphorism (HI. 10), it is thereby ascertained that, in the present 
■i aphorism, the significance of the word, Eka, is to declare the oneness of 

► ; ■ * Lihgara; and because, moreover, that the Lifiga-Sarira is made up of 

seventeen elements only has been established in such passages of the 
Moksa-Dliarma Section of the Mahabharata, etc., as 



^ ^ II 

He who is the Kai-ma-atrail Piirusa, that is, Piirusa enveloped by Karma,— the same 
is predicated of with Bondage and Release ; he is also attended by the seventeen-meaabered 
mass.—Mahdbhdrata, XII. 13755b-13766a. 

Seventeen parts or members exists in it,— such is what has been called 
“the seventeen-membered mass.” Such is the meaning. By the uSe 
of the word “ raj^i,” mass, has this been excluded that, like the Gross 
Body, the Lihga-Deha is a system containing distinct organs ; because, 
(when we have got such a system in the shape of the Gross Body), there 
would be redundancy in the supposition or postulation of another sub- 
stance under the form of a system containing distinct organs. And, in 
the case of the Gross Body, the supposition that it is a system containing 
distinct organs, is made in conformity with the sense-perception (of the 
several parts) as one, two, etc. 

And with the idea that in this, the Li/iga-Deha, it is Buddhi that is 
principal. Experience was stated before (vide III. 8) to be of the LiAga- 
Deha. 

Prana, again, is a kind of modification of the Antah-karana or Inter- 
nal Instrument itself (ufdfe IT. 31). Hence, in the LiAga-Deha, there is 
iiiclnsion of the pentad of Prana also. 

That this seventeen-membered thing is a Body, the author will 
himself declare by the aphorism : LiAga-^arira-nimittaka iti Sanandana- 
acharyah (VI 69). Hence, that it is the House of Experience,— this only 
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is tlie principal or primary definition of a Body ; wliile, by reason of being 
its container, the other {i.e., the Gross) is, as ^vill, later on {vide III. 11), 
become clear, treated as a Body. Jt is of this that the delinition has been 
made in the aphorism of Nyaya : 

“ Body is the site of gesture, senses, and sentiments.”-- Nyaya-Sutrain, I. i. 11, S. B. H. 
Vol. viii, page 5. — 9, 

How fro7n one shigle lAhgSim, manifold Individuals arise. 

n ^ I ?«> u 

vyakti-hhedah» distinction of individuals. Itarma-visesat., 

from distinction of Karma. 

10. Differenciatioii of Individuals (proceeds) from 
distinction of Karma.— 221. 

Yritti : — The Subtle Body being alike in all cases, how can, it may 
be asked, tbe production take place therefrom of the vastly dissimilar 
bodies, e.f/., of the honey-bee and of the elephant ? To this the author 
replies : 

This is clear. — 10. 

But, then, if the Lihga-Sarira be one, then, how could 
there be experiences of different characters according to difference of 
individuals? In regard to this the author says : 

Even although, at the beginning of'creation, the Lihga exists as one 
and one only, in the form of the Up&dhi or external investment of Hiranya- 
Garbha or the Golden-Egged Brahma, yet afterwards takes place “ vyakti- 
bhedah,” manifold division into parts by the forms of individuals ; just as 
at present there is of the one single Lihga-Deha of the father, a nianilold 
division into i^arts in the forms of the Lihga-Deha of a son, a daughter, 
and so on. 

He states the cause of this : “ karma-vii^esat meaning, owing to the 
karma, the cause of expe}'ience, of other Jivas or Incarnate Purusas. 

From the mention here of “ viilesa ,” distinction, that is, distinctive 
peculiarity, of Karma, it is obtained that the samasti-sristi or collective 
creation of the Jivas takes place by reason of the common Karmas of the 
divas. 

And this differenciation of Individuals has also been declared in 
the Sinfitis of Manu and others. For example, in Mann’s work, after the 


I 
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description of tlie production of the six Indriyas of the samasti-purusa. or 
Collective Purusa, we find : 

Engrafting the subtle parts of those six, again, of iintneasuvable energy, into portions 
of the Self, He made all the beings,— Manu, I. 16. 

The word “ sannam,” of the six, is indicative of the entire Lihga- 
barira. “ Atina-raatrasu,” into portions of consciousness ; conjoining. 
Such is the meaning. 

vSiuiilarly, there is, again, in the same Sastra, another passage, viz,^ 

From the Body of that Intelligent Being, were born the Ksetra-jilas (the Knowors of 
the Fields, that is, the Incarnate Purusas), by means of the effects produced from His Body, 
together with those Instruments.— 10. 

Why the Gross Oi'ganism is ealled a Body. 

rT?[T?! II ^ I ? ? II 

tat-adhisthdiia-4sraye, in respect of the tabernacle of the abiding 
thereof, ie., of the Lifiga-Sarira. dehe, in respect of the Gross Body. 
tat-vM4t, from the predication thereof, i.e,, of the term Body (Vijn^na), Self 
(Aniruddha). Tifr?: tat- vMah, the predication thereof. 

11. From its being predicated of it, it is predicated 
of the (Gross) Body wbicli is the tabernacle of the abode 
thereof. — 222. 

If the Self be the other, how does, then, the abhimana or 
self-conceit arise in respect to the Body, that this is “ I ” ? To this the ^ 
author replies : 

From the attribution of the term Self to the Body, the tabernacle of 
the abiding of the Self, on account of Experience taking place in it, there 
arises the application of the abhimana or self-conceit, viz., that this is 
“ 1,” to the Body. — 11, 

Bhdi^ya : — But, then, since the characteristic of being a Body would 
thus belong to tlie Lihga alone by reason of its being the House of Expe-' 
rience, why is the Gross (Organism) regarded as though it were a Body ? 
To this the author replies: 

To tlie receptacle of the pentad of Bhiltas or Elements presently to 
be mentioned, which are the adhi^thAna, ie., vehicle, of that, i.e., the 
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Lifigatn, that is, to the (G ross) Body consisting of six sheaths, “ tat-vadab,” 
the application of the term Body, “ tat-vadat,” is due to the application 
of the term Body to “ tat,” i e., to what is denoted by the word adhisthana, 
ie., vehicle (of the Lihgain, viz., the pentad of Elements presently to be 
mentioned). Such is the meaning. 

It comes to this, therefore, that, through relation to the Lifigam, the 
vehicle thereof is treated as a Body, and that, through its being the 
receptacle of that vehicle, the Gross also is treated as a Body. 

Adhi§th4na-Sarira, again, the author will declare [vide III. 12), is 
constituted by subtler forms of the five Elements. So, then, the three- 
foklness of the Body is established. 

Wiiat, on the other hand, we hear from the Sastras, such as : 

«3C%T?rJErr I 

Of the whole hosts of feeing, g, there is the one Body, the A,ti-v4hika, the Vehicular, 
while the other is the Adhi-Bhautika, the Gross-Elemental ; but how is it that only one 
Body belongs to Brahma V 

namely, that there are only two kinds of Body,— that statement is intended 
to show the oneness of the Lifiga-lSarira and the Adhisthana- l^arira, by 
reason of their constantly accompanying each other, and also by reason of 
tlieir alike being subtle. — 11. 

Proof of the Adhisthana or V ehieular Body. 

^ rfi:% ii t \%?.[\ 

If na, not. sv^tnatryAt, by the rule of its own nature; of itself ; inde- 

pendently. uu tat, that, the Adhiathdna-Body. sin pite, without, chhay&-vat, 
like a shadow. chitra-vat, like a picture. clia, and. 

12. (The LiAga-biarira stands) not, by itself, without 
it (the Adhisthana SJarira), just like a shadow and like a 
picture.: — 223. 

Vritti On this point, the author gives ati illustration. 

Did the intuition, viz., “This is I,” take place in reference I o the 
Body; irrespectively of the Self, then, the intuition, viz , “ This is I,” 

would arise in respect of a dead Body ; and such is not the case. Just as 

* six Sheaths : vide Tattva-Kaumudi on Sftmkhya-KSrika, XXIX, where Vdchaspati 
Misra comments t (Bodies) produced from father andmotlier ” are the six-sheathed (ones). 
Therein, from the mother (are produced) the hair, blood, and flesh ; while from the father, 
the vein, bone, and marroW : — these are the Six Sheaths. 
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a shadow does not stand without something to obstruct light, a picture 
without a wall, so is the case here also. — 12. 

Bhdsya what proof there is of the existence of another Bony 

as the adhifithana, seat or vehicle of the Lifiga-^arira, other than the one 
of six sheaths? There being room for such an enquiry, the author says : 

That Lifiga-Sarira, “ tat pte,” without adhisthana or something to 
stand upon, i.e., independently, does not exist ; just as a shadow or a picture 
does not stand without a support. Such is the meaning. So that, the 
existence is established of another Body to serve as the vehicle of tho 
Lifiga-Deha for the purpose of its going to another world, after leaving 
the (frosa Body. Such is the import. 

And its svarupa or intrinsic form has been described in the Karika : 

nratfii^stri <??? sn^ferai i 

StJiai uraifiRisrr ii 

The Subtle (Bodies), (Bodies) produced Prom father aud mother, together mtli the 
Great Elements, will be the Visesas (Bistingnishables, or Diseernibles, vide III. 1 ante ) ; 
amongst them, the Subtle (Bodies) are continuant, or, in a sense, eternal (vide Bhfisya 
under III. 7) ; (Bodies) produced from father and mother cease (to entangle after death).— 
Samkhya-KSrikfi, XXIX. 

In this verse, the product of the Tan matras (le.,, the adhisthana- 
iianra, and not the Lifiga-Sarira^ is (the designate of the word) “ Subtle," by 
comparison with the Body produced from father and mother. (But in this 
view of the matter the doubt may arise whether the above K^]-ikti really 
says that it is this Tanm^.tric Adhisthana-!§arira that is co-existent with 
the Liftga-^artra. Vijiiftna proceeds to remove such a doubt.) 

The same aggregate of Elements that has been declared to endure as 
long as the Li/iga lasts, — the very same is the Body which is the adhis- 
thflna of tlie Liftga. This is obtained from anotlier Kflrikd, vh'., 
i^3f f%5fr ^t^rr i 

^ 

As a painting stands not -without a support, nor a shadow without a stake, etc., 
so neither does the Lidga stand supportless, without the Vis'esas.— S^rnkbya-K^rikS, XLI. 

“ Vi^esa " in the above Karika means the Gross Elements which 
may be called subtle, (i.e., the subtler forms of the Gross Elements), that 
is to say, a sub-species, a subordinate variety, of the Gross. 

By reason of the knowledge in this KSrika of the difference of the 
Gross Elements denominated as subtle from the Lifiga-Sarira, it cannot he 
the sense of the Karild, cited before {vide under HI. 71, beginning with 
Pwcf I 
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(The Body), priraordially produced, unconnected, continuant, heginning with Mahat, 
ending with the Subtle (Elements). 

tliat tlie characteristic o£ being the Lihga belongs to the Principles ending 
with the Subtle (Elements), but that, that which is the Lihga in the form 
of Mahat, etc., transmigrates, extending up to its own receptacle, the 
Subtle (form of the (xross Elements), that is, (the meaning is), along with 
them. 

Well, if this be so, how can it be ascertained, it may be ashed, how 
many the Pad^rthas or Nameables are which go to form the Lihga ? To 
this we reply that it can be ascertained from passages in the Yoga-Ytyistha- 
Rtlm^-yanam, etc., such as : 

siti II 

Vfisan& or Desire, the Tan-miltras, and so also Karma and Knowledge, the ten 
Indrlyas, Manas, Buddhi, —these the wise know to he the Lihga. 

In this verse, hy reason of the intention that by the very establish- 
ment of the Lifiga-Sarira, the eight Cities (of Pnrusa) should also be 
explained, there has been made separate mention or introduction of even 
the properties of Buddhi, viz., Desire, Karma, and Knowledge. And “ the 
Subtle of the Elements” here denotes the Tan-m^tras. The ten Indriyas, 
further, according to their division into the Indriyas of Cognition and the 
Indriyas of Action, mahe up two Cities. Such is the idea. 

Note . — That is to say, in the above ver«e, have been declared both the components of 
the Lihga-S'arira and the eight Cities of Purusa. Thus, the former are Buddhi, Manas, the 
ten Indriyas, and the five Tan-m&traa ; while the latter are Buddhi, Manas, the Indriya of 
Cognition, the Indriya of Action, Desire, Karma, Knowledge, and the Tan-mfttras, 

The M4yd-vfidins, on the other hand, interpolate the pentad of PrAna, 
and the rest, in the place of the Tan-mati'as of the Linga-Sarira, and 
imagine the eight Cities in a different way. But this is unworthy of 
credit. — 12. 

An objection considered. 

5T n ^ i n n 

mffrtatve, though it is mffrta, i.e., possessing a definite shape of its 
own, or corporate, or ponderable. ^ api, even. na, not. samglidta- 

yog^t, on account of association with a mass or body, tara:oi-vat, like the 

'snn. 

13. Even though (the Lihga-S^arira) is a corporate 
or ponderable substance, (it does not stand independently), 
on account of (the necessity of) association with a mass, as 
in the case of the sun. — 224. 

Vritti Lest it be imagined that the Subtle Body itself will be the 
Self ; so the author says ; - 
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r. ■ " ■ ■' ■ . ^ ^ ^ ^ 

Being a mass, it is corporate ; being corporate, it is for the sahe of 
another (Vide 1. 140). “ Tarani-vat, ” just as, notwithstanding that it 

causes illumination, on account of its being^corporate or ponderable, the 
sun cannot be the Self. — 13. 

r Bhdsya : — But since it is a ponderable substance, let the Lifiga, it 

; might be said, have l.k4ila itself as its (not inseparable) substratum, with- 

f out association with it, as is the case with Air, and the rest ; useless is tlie 

I supposition of its association elsewhere. In regard to this the author 

says; 

,, Even though it is a ponderable substance, it cannot stand independ- 

ently, by being free from association ; because of the inference of its, just 
as of the sun’s, association with masses by reason of its being of the form 
of light or that which illuminates. Such is the meaning. 


All Tejas or Lights, such as the sun and the rest, are seen as stand- 
ing only by association with earthy substances. The Lifiga, again, is 
constituted by Sattva which is Light; hence it must be associated with 
the Bhdtas or Gross Elements. — 13. ■ 


Size of the Lifiga-^arira is atomic. 

II ^ II 

anu-parim^nam, of the measure of an atom. tat, that, the 
Linga-iSarira (Vijfiana) ; Manas (Aniruddha). kriti-tSruteb, because of the 

tSruti about its acting, Aniruddha reads “tat ” and “ triti-druteh ” as one word. 

14. It is of atomic size, because of the iSruti that it 
acts. — 225. 

F fitti : — If it be thought that Manas will be the Self ; so the author 


says ; 


Manas is of the size of an atom, because, we see, there is a Sruti that 
it nets. The characteristic of being an Indriya does not belong to that 
which is all-pervading and without an Upadhi or external investment ; 
(but Manas is an Indriya) ; hence an Upadhi or external investment must 
lie affirmed of it. (What is then the Upadhi of Manas ?) If a fixed and 
permanent organ only were to be its Upadhi, as is the cavity of the ear in 
the case of Hearing, then its function would be confined to that much only, 
and would not extend elsewhere, as is the case with Hearing. And, there- 
fore, it should be affirmed that the Body as such is the Upadhi of Manas. 
So that it being obtained that the funqtion or modification of Manas takes 
place under the local limitations imposed upon it by the Body, there 
arises, by reason of the intuitions snch as There is pain in my head,” 


* 


-i 
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“ There is pleasure in my body,”* the (apparent) coni rad iction of its being 
(all-pervading and) not-all-pervading. 

From the simultaneous non-production of cognitions also, they fe.r/., 

the Vaii^esikas, cf. Kanada-Sutram, VII. i. 23, S. B. H. A'ol. VJ, page 230) 
infer the atomic magnitude of Manas. The reasoning for this inference 
has been shown in detail in another place.— 14. ■ 

Bhd^ya The author determines the magnitude of the Lihga. 
“Tat,” the Li/iga, “anu-parim^narrij” that is, finite or limited, l)ut 
not absolutely an atom merely, because its being made up of parts has 
already (by 111. 0) been declared. Wherefore (is it finite) ? “ Ki-iti-^ruteh,” 
because we hear of its acting, that is to say, because from Srntis sncli as : 

The Lihga propagates Saeriflee, and propagates Karmas also.— Taittiriya-tJpanisat, 

II. 5. 

we hear that all Karinas belong to the Lihga which is called thei-e Vijhana, 
because of its having Bnddhi, called "Vijnana, as principal (among its com- 
ponents). Where there is all-peivadingness, action cannot be possible, (for 
action is motion). The reading “ tat-gati-i^ruteh,” meaning, from the hear- 
ing of its motion, however, is more in accordance with the sense desired. 
And the ^ruti on the movement of the Lifiga-6arira is : 
cffcWT?^ 

Following it going out, Prana goe.s out ; following Prftna going after, (it) becomes 
attended with Buddhi (Savijiliina) ; (it) comes down just as attended with Bnddhi.— Bfihat- 
Aranyaka-XJpanisat, lY. iv. 2. 

“ Savijnanah : ” is horn verily being attended with Bnddhi, and 
migrates also in such a manner as to be attended with Buddhi. Such 
is the meaning,— -14. 


*Body : We have adopted the reading of Panilita Kfilivara Yed&nta-YAgi^a. Dr. Garbe 
reads P&de, meaning, in the leg, instead of Dehe, meaning, in the body. Dr. Garbe’s 
reading, of course, falls in a lino with the theory of the atomic size of Manas based 
on the localisation of its functions in different parts of the Body ; but it does not help 
us, at the same time, to understand the force or import of the phrase “ A~vydpya-vfitti' 
tva-pratiti-virodha," meaning, contradiction to the intuition of Manas being of not-all- 
pervading function ; for, instead of contradiction, there is only confirmation, of such 
intuition, by the intuition, vis., “ There is plea.sure in my leg.” Anirnddha, on the 
other hand, clearly mentions a contradiction, among the different modifications or func- 
tions of Manas, such as, for example, “ There is pain in ray head ’’(which is local), and 
“ There is pleasure in my body ” (which is all-pervading, and as such is in contradiction 
to the not-all-pervading character of the function of Manas), -a contradiction which, as 
he would say, but unfortunately has not said, (and Dr. Gar be very well kno.vs that 
Anirnddha has left many things junsaid, vide his preface to The Sfimkhya-Sfitra-Vritti), 
can he explained and reconciled by the atomic magnitude, implying and including swift 
movement also, of Manas, which the aphorism puts forward as ap argument against the 
theory of Manas ]b©iug the Self which is all-pervading, 
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Another proof of the finiieness of the libgarAarivSi. 

n ^ m II 

tat-anna-maya-tva-^ruteh, froin the Sruti about its being formed 
of food, cha, and. 

15. And because there is the SWti declaring that it 
is formed of food. — 226. 

Vritti : — The an tlior gives a further reasoning. 

There is fSriiti that that, i.e., Manas, is formed of food. And by 
means of its being constituted by food, has been shown its Saumyatva. 
And Sauinyatva consists in being of tlie fonii of the Moon. And 
neither is the Self the Moon. 

And the Srnti in question is; 

The food verily is the Pranas. 

Pr^na, again, should be known to be formed of the Moon. The Moon 
is produced from Manas. Therefore, Manas is atomic, and not the 

Self which is) all-pervading.— 15. 

Bhdi^ya : —The author states another argument for the finiteness of 
the Lifiga-Sarira. 

There being tlie Sruti that it, i.e., the Litiga, is, partially, formed of 
food, all-pervadingness cannot possibly belong to it ; because if it were 
all-pervading, it would thereby be eternal. Such is the meaning. 

And that Sruti is: 

Verily, O Calm One, is Manas constituted by food, Prdna constituted by Water, the 
Voice constituted by Fire, etc.— Chhandogya-Upanisat, VI. v. 4. 

Although Manas and the rest are not formed of the Elements, still 
it should be understood that they are considered as being constituted by 
food and the rest, because they are nourished with their homogeneous 
particles lying associated with, or attached to, food and the rest. — 15. 

Cause of Migration of the Liifiga-I^arira. 

II ^ I U II 

wiT^' purusa-artham ,for the sake of Puruaa. samsritib, migration. 

%r 4 T of the LiAgas. sApa-kara-vat, like the cook, m: r^jaafi, 

of the king. 
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16. Of th.e Lingas, the migration is for the sake of 
Purusa ; just as is that of the king’s cook. — 227. 

Vfitti Of Mahat and the rest, the activity is for the sake of Purusa ; 
but, it may be asked, for what purpose is their migration ? To this the 
author replies : 

As is the ease with activity, so is it witli migration. In migration 
also there is the pain of death ; — so thinking, one gets dispassionate. 

“ Shpa-kto-vat:” that is, the activity (of the cook) is only for tlie 
sake of another the king). — 16. 

. Bhd.§ya : — Wherefore, it may be asked, is the migration, i.e., the 
going from one body to another, of the Lifigas, when they are insentient ? 
The author removes this curiosity. 

Just as the movement of the king’s cooks among the kitchens is for 
the sake of the king, so is the migration of the Lifiga-Sariras for the sake 
of Purusa. Such is the meaning. — 16 

Origin of the Gross Body. 

11 ^ I X's II 

pancha-bhautikab> formed of the five Elements, : dehah, Body. 

17. The (G.ross) Body is formed of the five Elements. 


Vritti : — There being differences of opinion as to the composition of 
the Gross Body, the author first states his side. 

This is clear. — 17. 

Bhd^ya : —The Lifcga-^^arira has been considered in reference to all 
i ts details ; now the author similarly considers the Gross Body also. 

The (Gross) Body is the transformation of the five Elements com- 
bined together. Such is the meaning.— 17. 

A Different Opinion stated. 

chfi,tur-hhautikam, formed of four Elements, iti, thus. eke, 
some. For “eke,” Aniruddha reads “anye,” meaning, others. 

18. Some say that the Gross Body is formed of four 
Elements. — 229. 

_ Vritti :-^What is the difference of opinion ? This the author men- 
tions. 
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By the giving up of Ika^a, the Body is. formed of the other four 
Elements thus tliink otliers.-— 18. 

Bhasya : llie author states another opinion. 

'J’lijs view js held, intending to imply that Ikasla is not an origina- 
tor (of anything). — 18. 

Another Opinion stated, 

II ^ I H H 

eka-hhautikam, formed of one Element. iti, thus, apare, 

others. 

19. Others say that the Gross Body is formed of one 
Element. — 230. 

Vfitti: — The author mentions another opinion. 

Of Earth (alone) is the Body.— 19. 

BhUya ; — The Body is of Earth only, while the other Elements are 
mere sustainers. vSuch is the import. (Of. Vaislesika-Sutram, IV. ii. 2-3, 
S. B. H. Vol. VI, pages 157-158.) 

Or, the meaning of “ eka-bhantikam ” is, formed of one or other of 
the Elements. By reason of the predominance of the particles of Earth 
in the Body of Man, etc., and by reason of the predominance of Tejas, 
etc., in the worlds of the Sun, etc., Bodies are said to be of Earth, of Tejas,' 
etc., just as it is the case with gold, etc. ; — it is this very theory that the 
author will take up as an established tenet in the fifth book {mde V 102 
and 110).— 19. 

Chaitanya or Consciousness is not a natural product of the Body. 

H II ^ I 5|c. II 

na, not. sthiasiddhikam, innate ; natural product; necessary result 

of the organisation of the Body, chaitanyarn, Chaitanya ; Consciousness ; 
Sentiency ; Intelligence. prati-eka-a-dyisteh, owing to not being seen in 

each apart. 

20. Cliaitaiiya is not a natural product (of the Ele- 
ments), because it is not seen in each separately. — 231. 

Fritti:— The author repels the Theory of the Chaitanya of the 


after the Elements have been separated from one another, 
IS not found, therefore, Consciousness is not natural to 


Because, 

Consciousness 
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tliem. For the same reason also, it need not be apprehended that thej?- 
will give rise to Consciousness, when combined together {videlU. 22 2dosL), 
For, animals, each possessing strength enough to subdue smaller animals, 
subdue the elephant also, when united together ; but not so the Elements. 
Hence there is no (natural) Consciousness in the Body. — 20' 

Bhd-^yai — The author mentions what is proved by the fact of the 
Body being formed of the Elements. 

The Elements having been separated from one another, since Con- 
sciousness is not found in them, therefore Consciousness is not natural to 
the Body formed of the Elements, but is due to XJpadhi or external in- 
fluence. Such is the meaning. — 20. 

Theory of Consciousness Innate in the Body further refuted. 


mts-tpiwcFiw: ])rapancha-inarana-4di'ahh4vah, iion-existenco or non -occur- 
rence of death, etc., of anything in the world. Aniruddha reads Prapanchatva- 
adi-abhdvah, meaning, the absence of the character of being a production. 
cha, and. 

21. (Were Consciousness innate in the Body), there 
would, further, not he the death, etc., of anything in the 
world.— -232. 

Vritti : — The author mentions another defect in the theory that 
Consciousness is innate in the Body. 

Were Consciousness a property of the Body, there would be non- 
existence of the being a prapancha or an elaboration or phenomenon, that 
is, of death, because of the eternality of that whicli is chetana, i.e., has 
Consciousness as its property. 

Now, if it is asserted that even of the conscious Body there would be 
death, then, we rejoin that the same is Release. — 21. 

Bhdsya The author mentions another impediment to the theory of 
Consciousness being innate in the Body. 

Were Consciousness to be natural to the Body, then there would not 
be the death, dreamless sleep, and the like of anything whatever in the 
whole of creation. Such is the meaning. For, death, dreamless sleep, 
and the like constitute the non-consciousness of the Body ; and these 
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An objection to III. 20 disposed of. 

II ^ I II 

^31%^ mada-ialcti-vat, like the power of sometliinginto^^^ Cachet, 
f It la^said. pratyeka-paridriste, being closely seen in each, 

auksmyat, from snbtilty ov’minnteness.—Aniruddha) sMiatye, on l.)eing 
inited together, tat-ndbhavah, development or manifestation thereof. 

22 . If it is said that (the jDrodiiction of Consciousness 
in the elemental Body) is like (that of) the power in an intoxi- 
3atiiig mixture ; (we reply that, in the mixture in question), 
diere is the development thereof (ie., of the power to intoxi- 
cate), on the combination (of the several ingredients) in 
each of which it is seen, by close observation, to exist (in a 


Bhch^a : — Appreliending an objection to what li, 
because it is not seen in each separately” (HI. 20) 


Well, it may be objected, as the power to cause intoxication, 
altliough it may not be present in a manifested form in each of tlie several 
ingredients, yet is present in tlie mixture compounded of them ; similarly 
will it be with Consciousness also. We reply, no. The development 
thereof, (ie., of the power to intoxicate), on the combination (of the in- 
gredients), would be possible, were it found to exist, in a subtle form, in 
each of them. In the case under consideration, on the other hand, the 
characteristic of being observed in each does not exist. Therefore, iii the 
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illustration, tlie power to cause intoxication being proyed, l3y tlie Sastras and 
tlie like, to exist, in a subtle form in each of tlie ingredients, it follows that, 
in the state of their combination, there takes place only a manifestation of 
the power to cause intoxication ; while in the case illustrated, by no kind 
of evidence whateA^er has Consciousness been proved to exist in a subtle 
form in each of the Elements severally. Such is the meaning. 

But, by means of the observation of Consciousness in the collected 
whole (f.e., the Body), should be inferred, may rejoin our objector, the 
existence of a subtle power of Consciousness in each separate Element. 
No, Ave reply ; iDecause, by reason of the redundancy or cunibrousness 
entailed in the BUX)positiori of manifold powers of consciousness existing in 
the manifold Elements, it is proper, for the sake of simplicity, to make the 
supposition of one and only one entity having the svarupa or essential 
form of eternal Consciousness. 

Well, then, may still contend our objector, as the effect such as the 
(greater) magnitude, usefulnesB for carrying water in it, etc., although such 
eSect is absent in its constituent parts, is yet seen in the case of the water- 
pot and the like ; even so will there be Consciousness in the Body. We 
reply that it cannot be so ; because, since the particular attributes belong- 
ing to the Elements, are produced from the attributes of their homoge- 
neous causes, the appearance of Consciousness in the Body is impossible, 
when there is no Consciousness in those causes the Tan-nnttras which 
are produced from the Insentient Prakriti). — 22, 

Why the Lihga-Saiira takes a Gross Body : the emise of Eelease. 


w \\ [\ 


Sturm jnanat, from knowledge, muktili, release. 

23. Through Knowledge (comes) Release, — 234. 

Vfilti : — it has been described above how Dispassion and the like 
serve, through one another, to he the means of Release. The author 
(now) mentions the direct means of Release. 

This is obvious.-— 23. 

Bhd^ya : — It lias been stated that the migration of the Lifigas is for 
the sake of Purusa (III. 16). In reference to that, the author shows, by 
(the next) two aphorisms, what objects of Purusa are accomplished, by 
what operations, from the birth of the Lihgas which, namely, is their 
going into Gross Bodies. 

By means of birth, due to the transmigration of the Liftga, takes 
place (or, rather, is made possible) viveka-saksktktra or the immediate 
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I- 


cognition of the discrimination between Prakriti and Purusa ; and thence, 
liie object of Purusa in the form of Release. 

And Knowledge, etc., have been technically termed as Pratyaya-sarga 
or emanations of Buddhi in the Kan'ka : 

This is Pratyaya-sarga, called Viparyaya or Fallacy or Mistake or Doubt, A-s:jkti or 
Incapacity, Tusti or Gomplaceucy, and Siddhi or Perfeetion.-Samkliya-Karika, XLVI. 

Viparyaya and the rest will be explained hereafter. 

And, in this £^astra (Samkhya-Pravachana-Sutram), it is the very 
same Emanation of Buddhi that is described, along with its purpose, by a 

nnmber of aphorisms (eff/c below). Such is the distinction. — 23. 

♦ 

Cause of Bondage. 

II ^ I Si « II 

®i^; bandhah, Bondage. viparyay4t, from Viparyaya or the reverse 

of knowledge, that is to say, error or doubt. 

24. Bondage is from Mistake. — 235. 

Vritti : — The author mentions what happens in the absence of 
knowledge. 

(“ Viparyayat ” means), from ignorance (ajh&na). — 24. 

BMsya Through transmigration of the Lifiga, caused by Mistake, 
takes place tbe object of Purusa, in the form of Bondage, containing 
pleasure and pain as its essence. Such is the meaning. — 24. 

Knowledge is the sole and independent cause of Release. 

ii ^ i rh ii 

fqjifi^nrFsira niyata-karaga-tvat, from the being the precise or determinate 
cause. na, no. samuclichaya-vikalpau, co-operation and alterna- 

tion. 

25. Since (Knowledge) is the precise cause, there is 
no contribntiveness, nor alternativeness. — 236. 

Vritti : — Release does not, it might be thought, come from knowledge 
alone, because Karma also is a means of Release ; as, for instance, the 
filruti says : 

gr’ ^ ii 

In pursuit of it (Reloa-se), VidyS, Knowledge, and Karma, Action, are undertaken. 
Previous Knowledge also (is a means of attaining itl.—Bpihat-Aranyaka-Upanisat, IV. iv. 2. 
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Tlie cause is the determinate only : y-ir:; , from Knowledge, Release : 
from Action, Experience. Wliere, too, contribution of unselfish (akrimal 
karma is heard, there, too, it is for the sake of knowledge (and not of 
Release immediately) ; hence there is no co-operation (really). Neither is 
there such alternation as that Release takes place sometimes from know- 
ledge and sometimes from action. The Sruti also says the same thing. 
Tims, 

iTf i 

qs^T f^?TcifSq5TTq 11 

I know Him> the Great Purusa, of the colour of the Sun, (standing) beyond Tarnas or 
I)arbno,ss. By knowing Him alone, one passes over Death. ^ No other path there exists for 
going. — Svetfisvatara-Ui)anisat, III. 8. — 25. 

Bha^ya . : — Release and Bondage have been stated to be caused 
by Knowledge and Action. Among them, the author first discusses the 
subject of Release from Knowledge. 

Although we hear 

f^?TT ^ ^ I 

^3’ ^csrt flr?TqTs?i:crq?^5^ u) 

Knowledge and Action, —who knows both of them togothej’, (he, passing Death by the 
help of Action, enjoys immortality by the help of Knowledge).— is'a-Upanisat, XI. 

yet, since Knowledge is established in the world as being the determinate 
and sufficient cause for the termination of non-discrimination between 
Prakriti and Purusa, there is neither co-operation nor alternation, with 
Knowledge, of Action, called (in the above Sruti) A-vidyA, towards tlie 
production of Release. Such is the meaning. 

Tt follows also from the Sriitis siicli as ; 

By knowing Him alone, one passes over Deatli ; no other path there exists for going. 
— Svefcfisvatara-Upauisat, HI. 8. 

Neither by Action, nor by progeny, nor by wealth, (but) by renunciation, some 
attained immortality.— MahanarSyana IJpaniisat, X. 6. 

that Karma or Action is not the direct cause of Release. 

The performance of Action, in co-oporation with Knowledge, has 
been admitted into the SJrutis under tlie relation of principal (Knowledge) 
and subsidiary (Action), and tlie like.* — 25. 


* Dr. Garbe’s reading of this sentence is somewhat diflerent. It- is as follows : Sa- 
muchehaya-anusthana-s'rntis tu adga-ahgi-bhava-adi-bhir api upapadyate ; meaning, the 
bh’uti on the institution (of Knowledge and Action) in co-operation, is, on the other hand, 
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An Illustration of the above. 

II ^ I 11 

svapna-jagara4bliyam, by sleep and the waking state. ^ iva, like, 
m4yika-a-mayika4bhy4m, by illnsGry and not-illusory. ff na, not. 

nbliayoh, from both, knowledge and action, mnfctih, release. 
pnrnsasya, of Pnrusa. 

26. Jnst as (the same object is not fulfilled) through 
sleep and the waking state, (whether in co-operation or in 
alternation), (which are respectively) illusory and not- 
illusory, similarly the Release of Purusa (does) not (come) 
from both (Knowledge and Action).-— 237. 

Vfitii : — The author points out one more defect in the above theory. 

Dream is illusory; the waking state is not-illusory. Action is 
comparable to dream ; Knowledge is comparable to the waking state. 
Now, co-operation is of things belonging to the same time. But dream 
and the waking state cannot be referred to the same time. Hence there is 
no co-operation of Knowledge and Action. — 26. 

B’hhya : — On the absence of their co-operation or alternation, the 
author states an illustration : 

Just as the accomplishment of one and the same end of Purusa can- 
not be possible by means of the mutually contributive operation of what 
are designated by the terms, dream, and, the waking state, respectively 
illusory and not-illusory ; in like manner also Release of Purusa cannot 
properly come from the joint performance of both Action and Knowledge 
which are respectively illusory and not-illusory. Such is the meaning. 


o.xplainecl also by their being related as, foi* instance, principal and subsidiary. But the 
reading of JMr. F, E. Hall, which we have adopted, seems to he prefei'able. For, in the 
first place, the word “also” in Dr. Garbo’s reading is obviously out of place, having no 
referouee anywhere else in the other portion of the Bhasya. Secondly, the reading of 
Mr, F. E. Hall makes out a case of abhyupagaina-vada, -Le., of admission of, or concession 
to, a popular belief ; which seems to be the natural view of the ease in question, by making 
the sense bo be that the isrubi on bho institution (of Knowledge and Action) in co-operation 
is a concession bo the popular belief that Action which, in fact, becomes a means of Release, 
mediately through the production of Knowledge hy means of purification of the Ohitta or 
the thinking principle, is itself a direct means of Release,— a belief which is due to the 
failure of the common people to catch the nice distinction of niodiatuess and iinmediate- 
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And illnsoriness consists in being unreal, that is to say, unstable ; 
and this characteristic exists in an object seen in a dream. Wliat is 
designated as the waking state is, by comparison with dream, certainly 
real ; the unreality that is sometimes predicated of it, consists in its 
unstableness only by comparison with the immutable Purusa ; and it is 
that which is the doer of such acts as bathing, etc., whereby it is distin- 
guished from dream. In like manner, Action also, not being durable, and 
also being the product of Prakriti, is illusory. The Self, on tlie other 
hand, being stable, and not being a product, is not-illiisory. Hence it 
is unreasonable that they, i.e., Action and Knowledge, being under- 
taken, would yield similar fruits ; lienee dissimilar effect alone is consist- 
ent.-— -26. 

An objection considered : Our Gonceytion of the Object of Worship 
is faulty. 


itarasya, of the other ; of dream (Aniruddba) ; of the other Self -which 
is the object of Worship (Vijnana). 5)1^ api, also, ^ na, not. atyantikam, 

absolute. 

27. Of the other also, (the not-illusoriness is) not 
absolute. — 238. 

Vritti : — It might be said that, both being alike intuition.?, like the 
intuition of dream, the intuition of the waking state also may be unreal. 
In regard to this the author says : 

Even the intuition of dream is not absolutely unreal, like a flower 
in the air. Neither is there unreality in one’s own Self also ; otherwise, 
“ This is a dream,” — this itself would not be possible. Neither can there 
be dream of an object absolutely unseen, but, on the contrary, of an 
object seen in the waking state. — 27. 

Bhdsya Well, even if this be so, it may be urged, there may 
still be association and alternativeness of the Knowledge of the Tattvas 
or Principles discriminatively, with the knowledge called the Worvsiiip 
of the Self, since there can be no illusoriness in the Object of Worship. 
In reference to this, the author says : 

Itarasya api,” of the Object of Worship ; “ iia atyantikam,” (not 
absolute) not illusoriness, because superimposed ideas also enter into (our 
conception of) the Self which is the Object of Worship. Such is the mean- 
ing.~-27 . 
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Wherein the Conee'ption of the Ohfeeb of Worship is faulty. 


^l^^-sai».lcalpite, in the part conceived or imagined by Manas (Vijnfi,na) ; 
in the case of objects which are the mental creations of the Yogins (Aniruddha’. 
^ api, also. ^ evam, the same. 

28. Similarly, moreover, wliat is conceived by Manas 
is (not absolutely unreal, — Anirucldba ; not absolutely real, — 
Vijnana),— 239. 

Vritti ‘ — dt has been stated that “neither can there be dream of 
an object absolutely unseen.” If this be so, then, one may say), since 
there are no visible causes at work here, there would be no®' production 
of objects, in the case of the Yogins, by the force of the mere mental 
conception of those objects, (which, however, is contrary to fact). To 
this the author replies ; 

Production through the mental conception of men like ourselves 
and others, does not take place. But that is no reason why it should not 
take place in the case of the Siddhas or Perfected Ones also, who are 
endowed with the power born of Yoga. Hence, (their mental creations 
are) not unreal. — 28. 

Bhd§ya : — The author states in which part of the act of Worship, tlie 
unreality lies. 

“ (Manas) sarnkalpite,” in the part containing the object to be 
meditated upon, “evam api,” there is unreality also. Such is the 
meaning. 

* We have adopted the reading of Pandita Kdlivara Vedfinta-Ydgiaa. Dr. Garbe’s 
reading is “ sarva-asiddhih,” meaning, non-prodiietion of all things, instead of “ sarva- 
siddhih, ” meaning, production of all things. Now, the matter stands thus: The doubt 
set at rest in the previous aphorism (III. 27), was whether, like the intuition of dream, 
the intuition of the waking state also was not unreal. It was there pointed out that the 
objects seen in a dream were not absolutely unreal, inasmuch as they had their proto- 
types in the objects seen in the waking state. The doubt that is, therefore, next raised 
in the present aphorism, is as to whether, “drista-karana-abhavat,” on account of the non- 
existence (in mental creation) of causes seen in the waking state, ** samkalpa-rndtrena, ” 
by the more mental conception, “ YogmS.m, ” of the Yogins, (there does) “ na, " not, (take 
place), “ sarva-siddhih,” the production of all things. “ Atra, in regard to this pdrva* 
paksa, “ aha, ” (the author) says (as in the aphorism, III. 28), It would clearly appear 
from this th^t the reading, nob-produobioa of all things, for the reading, production of 
all things, is altogether beside the mark, unless, of course, the sentence is read with a 
tone of interrogativeness, in which case the two negatives, no^, and non-produotjon, 
would imply the affirmative required by the oont^sxt, 
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For, in the Object of Worship as declared, for iiistance, b}^ such 
Srutis as ; 

All this verily is Brahman. — Chhandogya-Upanisat, III. XIV, 1. 
unreality certainly belongs to the part consisting of tlie “ All,” i.e., tlie 
web of the worM. — 28. 

Fruit of Worship. 

0 * 


II ^ I RS- II 


hhavana-upachay^t, through the accumulation or accession of 
meditation or thought, suddhasya, of the pure or sinless. sarvam, 

accomplishment of all things. Prakyiti-vat, as in the case of prakyiti. 

29. Through accession of meditation, all (power) 
comes to the pure, as in the case of Prakriti. — 240. 

Vritti The author continues the same subject. 

As Mabat and the rest are, in the production of their effects, depend- 
ent upon those that precede them ; while, in the case of Prakriti, there is, 
in the production of the effects, dependence upon nothing else whatever • 
so, even though there is no cause previously known, yet, for the Yogics, 
through accession of meditation, all is achieved. — 29. 

Bha^ya What, then, is the fruit of Woi’ship ? There being room 
for such an enquiry, the author says ; 

“ Suddhasya, ” of Purusa rendered sinless by the performance of 
Worship called Bhavana or spiritual re-formation, just as of Prakyiti, 
there is all power. Such is the meaning. Just as Prakriti causes creation, 
preservation, and destruction ; so does the Sattva of the Buddhi of the 
Worshipper also cause creation and the like.— 29. 

The Means of Knowledge, (i) Dhyjina or Meditation. 

raga-upahatih, removal of (adventitious) “redness” (Vijfiana), 
cessation of the action of Rajas, dhy^nam, meditation ; dhytna. 

30. Cessation of Raga, is DJiyana.— 241. 

The author says that Dhydna is for the sake of Bhavana 
or spiritual re-formation. 

“ IUg4t,” that is, from the Guna called Rajas, comes restlessness j 
the cessation thereof, that is, steadiness, is Dhy^na, — 30, 


I 
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Bhdsya : — It is settled that Knowledge alone is the means for the g 

accomplishment of Release, Now the author mentions the means towards I 

the accomplishment of Knowledge. | 

Dhyana is the cause of the removal of that taint of the Chitta caused ' 

by the external objects, which is an obstruction to Knowledge. Such P 

is the meaning. The mention of the effect (cessation of taint) and of the j- 

I; cause thereof (Dhyana), by way of identity, has been made by a process I 

of transference, because it is impossible that the cessation of taint should 
I itself be Dhyana. 

^ Here, by the word Dhyana, should be comprehended all the three, 

f (means) mentioned in the Yoga-^Sixstra, viz,, Dharana, Concentration, Dhyana, j 

i Meditation, and Samadhi, Contemplation, because we hear in the Yoga- 

I Sutras of Patahjali that every one of the eight Afigas or limbs of Yoga [■ 

; is a cause of the immediate intuition of Viveka or Discrimination between 

I Prakriti and Purusa. And, of these (three;, the subsidiary differences I 

I should be looked for in that work also. {Vide S. B. H. Vol. IV.) The 

I remaining five Affgas or limbs, the author will himself explain. — 30. 

f Row Qonsummation of Dhyana is reached. 

ii ^ i ii i 

vyitti-nirodliat, through inhibition of modifications. tat- 

siddhihj the production or perfection thereof. ^ 

31. Through, inhibition of modification, is the produc- 
tion or perfection thereof. — 242. 

Vrittii—How does the production of Dhyana take place ? To this 
the author replies : 

The modifications are the five, Prammia, and the rest. (Vide 
II. 33 and Yoga-Sutram, I. 6). Through the restraint of these, is “ tat- 
siddhil;, ” that is, the accomplishment of Dhyana, — 31. 

Bhdpja: — Only by means of the perfection of Dhyana, can there be 
the production of Knowledge, and not by means of its mere commencement. 

Intending to show this, the author mentions the distinguishing mark of 
the perfection of Dhyana. 

By means of the Cognitive (Bainprajhata*) Yoga, in the form of the 

*Satppra.jnata Yoga: The two primary divisions of Yoga have been distinguished 
by Vyasa in his Commentary on Yoga-Sufcram, I. 1, as follows : 

I ^ i jjjs §re;5- 




srateraRt ^ if ’Ksjjj^ 

§ftt«mftif* ?r tsfflT^ Jmr ?sn»i5!n«ir( i g ^ fira^nKr ftrarerf- 
>ia WHi^ig>TaisfTOtg>ra 1 t^^snjra-: 


wnftr. II 

Yoga is Samadhi or Contemplation, And it is a dhanna or property of the Chitta or the 
thinking principle, penetrating all its planes. The planes of the Chitta are : the Ksipta or 
unsteady, the Miidha or dull, the Yiksipta or steady-and-unsteady, the Ekagra or one- 
pointed, and the Nirnddha or restrained. Among these, ijj the steady-and-unsteady Chitta 
the Samfidhi or occasional contemplative mood, which but serves to .support the character 
of steadiness-in- unsteadiness, does not lie within the category of Yoga, What, on the other 
hand, in the one-pointed Chitta, directly illuminates the whole essence of the object as 
existing by itself, takes away the power of the AfQictions, loosens the bonds of Karma 
and brings Restraint within the aim,— -that is called Samprajndta Yoga or cognitive con- 
templation, And this, we will afterwards submit, follows Yibarka or doubt, Vichara or 
deliberation, Inanda or bliss, and Asmita or egoity (lit. I-am-ness). But when there takes 
place the restraint or suppression of all the modifications, (of the Chitta), the Samadhi is 
(called) A-samprajn&ta or non*{ie,, ultra)-cognitive. 
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inhibition of modifications other than the object of meditation, (takes place) 
“tat-siddhih,” that is, the consummation of Dhyana in the form of confer- 
ment of the fruit called Knowledge, Such is the meaning. Hence what the 
author wishes to teach is that the course of Dhjmna should be followed only 
up to that point. 

It is only when there is restraint of the other modifications, that, on 
account of the passing away of the obstruction, called the movement of the 
mind into other objects, there takes place the immediate intuition of the 
object of meditation. And as it effects this, Yoga also should be under- 
stood to be a cause of Knowledge, just like Hhyfina and the other Afigas 
or limbs of Yoga ; because we know that this is so from texts of the v^ruti 
and Smyiti such as : 

Having known the Deva by the acciuirement of Yoga relating to the Embodied Self, 
the wise abandon Joy and grief.— Katha-XJpanisat, II. 12. — 81. 

Practices conducive to hhyami. 


II < I II 


dfadran^-dsana-svakarmapd, by means of Dh^rapa, retention, 
Asana, posture, and Sva-karma, one’s own Karma or duty, tat-siddifi, the 

accomplishment thereof, i.c., of Dhyina. 

32. By means of Dliarana, Asana, and Sva-karma, is 
the accomplishment of Dhyana. — 243. 
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VritPi : — How is tlie restraint thereof (t.e., of • the modifications) 
ejected ? To this the author replies : 

Hharana is the holding the Ohitta in a particular part such as the 
navel. Asana, that is, Posture, is such as the Svastika,* etc. {Vide S. B. H. 
Vol. IV, p. 170). Herel)y Yama, Restraint ; Niyama,. Observances ; Prana- 
ay^ma, Prolongation of Breath; and Pratyahara, Abstraction are implied. 
Sva-karma is the performance of acts prescribed for one’s own caste. 
From these, results the accomplishment of the restraint of the modifica- 
tions. — 32. ' 

Bhd^ya : — The author mentions the various means of •Dhy4na also. 
Dhyaiia is effected by means of the triad beginning with Dh4ran4, 
whicli will be presently described. Such is the meaning.— 32. 

Dh4rana dese riled. 


; restraint of 
Im, by means 


33. Restraint (of Prana), by means of expiration and 
retention of breath, (is Dliarana).— Vijiiana. 

Restraint (of the modifications is effected also) by 
means of expiration and retention of breath. — Aniruddha — 
244. . 

Vritti :--The author mentions another means of restraint. 

“ Chhardi ” means expiration, the breathing out. “Vidharana” 
means the retention of breath. The term “ Chhardi-vidharana-abhyam ” 
is illustrative. Puraka or inhalation or the breathing in, should also 
he understood. — 33. 

Note in Dr. Q-arbe’s edition, Aniruddha transposes this and the next aphorism. 

Bhd^ya By means of a triad of aphorisms, the author characterises, 
in order, the triad beginning with Dharana. 

“Of Pr4na,” this is obtained by means of 'its notoriety in this 
context, because it is Prana-ay4ma that has been explained by the Com- 
mentator ill the Yoga aphorism, viz., 

♦ “ The Svastika is that in which the left foot is placed; a litte downward inclined 
between the right thigh and shank, and the right foot is placed, in a similar position 
between the left thigh and shank.” / 
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Or, by means of expiration and retention of Prana (breath), (steadiness of the 
mind is to be effected).— Yoga-Sdtram, I. 84, S. B . H. Vol. iv, p. 60. 

“ Ohhardlii,” again, is throwing out, that is to say, the expulsion 
of the retained (air). Hereby both inspiration and expiration are 
obtained. And “ vidharan4 ” is retention of breath. So that, the 
meaning is that what is the “ Nirodhah,” that is, the bringing under 
control or regulation, of Prana or the life-breath, by means of inspiration, 
expiration, and retention, —the same is what is called Dharana, 

(But, it may be asked, if the aphorism was intended to be a charac- 
terisation of Dharana, why has not the word Dliarantt been specifically 
mentioned in it? And, further, when there is no such mention, why 
•should it be taken to refer to Dharana only and not, at the same time, to 
Asana and Sva-karma also? In order to remove any such curiosity, the 
Commentator proceeds.) 

Isana and Sva-karma will afterwards be the subject of charac- 
terisation, being referred to by their own words ,* hence, Dharana alone 
is left ; because, from this very reason, Dh^ranfi. is gathered as being the 
subject of characterisation in the present aphorism, the term Dh^ra^a has 
not been incorporated in it. 

The Dharanti of the Chitta, that is, the holding the mind in a 
particular locality, has, on the other hand, already been stated to be 
comprehended, like Samadhi or Contemplation, by the very word Dhydna 
{in III. 30 q. V.)— 33. 

2V.B.— In this aphorism, Vijnana takes “ DhfiraiiA ” to be another word for “ Praua- 
Ayama.” 

Asana deserihed. 

sthira-sukham, steady and easeful. asanam, posture. 

34. What is steady and easeful, — that is Asana — 245 

Among diverse Asanas, the author states the Asana 
approved by himself. 

Whereby steadiness as well as ease will be obtained, that Asana 
should be undertaken. — 34. 

Bhd^ya:— The author characterises Asana which comes next in 
order. Which, being steady, at the^ same time, is a promoter of ease, 
such as, the Svastika, etc., that is Asana. Such is the meaning. — 34. 

^/ote;-CompareYoga-S<itram,n.46,S.B.H.Vol.lV, p. 169 and also 4iva SamhitS 
III. 84-97, 8. B. H. Vol. XV, part I, pages 87-40. 
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Svakarma descrihed, 

ii ^ i u 

sva-ljarma, one’s own duty. ^r9!'»n¥it?f?5»i!n<s2nr^ sva-^^rama-viliita-karma- 
anustMiiam, performance of acts prescribed for one’s own l,^rama or stage 
of life. 

35. Sva-karma is tke performance of acts prescribed 
for one’s own Stage of Life.— 246. 

Vfitti ; — What that Sva-karma is? To this the author replies. 

This is clear. — 35. 

Bhd^ya : — The author characterises Sva-karma. 

This is easy. 

Here, by the word* Karma, there is apprehension ofYama, Restraints, 
and Niyama, Observances. Praty4hara, Abstraction, in the form of having 
the Indriyas under subjugation, since it is commonly prescribed for 
all the Stages of Life, should also be included within Karma. vSo that 
we obtain here (in the Somkhya-^astra) also the eight Ahgas or limbs 
of Yoga mentioned in the aphorism of Patanjali as being the means of 
accomplishing Knowledge. That aphorism, namely, is : 

Yama, Restraint ; Niyama, Observance ; Asana, Postvu’e ; Prfinaydma, Regulation 
of Breath ; Pratyfihara, Abstraction ; Dh&rand, Concentration ; BhySna, Meditation ; and 
Hamadhi, Contemplation ; are the eight Angas.— 11. 29, S. B. H. Yol. iv, p. 154. 

And the svarupa or essential form of these should be looked for 
in that Sllstra itself.— 35. 

Other Means ofiyhYtind,, 

^ i ir 

vair^gyat, from Dispassion. ahhyasat, from constant practice 

or habituation. cha, and. 

36. And also tlirougb. Dispassion and constant prac- 
tice (is Dhydna produced). — 247. . 

Vritti : — The author states other means of the inhibition of modi- 
fications. 

“ Vair^gyat ; ” ie., from the two kinds of Dispassion ; namely,'from 
the lower, tha,t is, from the sense (of satisfaction) that “ this is enough/’ 
and from, the higher, that is, from the ' inere clearness of Knowledge. 
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“Abliyas4t,” that is, from meditation over and over again. The word 
“ cha ” is in the sense of collection or co-operation (of the two 
means). — 36. 

Bhd^ya ; — For the principal Adhikarins or Initiates, there is no 
need of, or dependence upon, the external Ahgas, viz., the pentad of. 
Yama and the rest. In their case, Knowledge as well as Yoga are 
accomplished from Samyama alonej i.e. from complete self-control 
in the form of the triad merely of Dharana, Dhytlna, and Samadhi. 
This is the conclusion established in the System of Patahjali. In the 
case of Jada Bharata, and others, such is also seen to have been the 
case. Hence, in accordance to those facts, the AchS.rya (Kapil a) also 
says ; 

Through the mere practice alone in the form of meditation, 
accompanied by Dispassion, Knowledge and its means Yoga also take 
pl^e in the case of the best Adhikarins. Such is the meaning. So has 
it been said in the Garuda-Purana also : 

sp0rT«r^T: i 

The rules about posture and, place are not the instruments of Yoga. All these 
details have been said to be causes' of delay. Sis up &la attained success or perfection 
through the accession of the constant practice of Smarana or remembrance (of the Lord). 

Or, here Dispassion and the practice , of Dhy^na have been stated 
as being tbe causes of Dhyana itself, and the word, cha, has been 
used for tbe purpose of adding Dharana to them. 

Thus, then, is explained that Release comes through. Knowledge.— 36. 

Nature of deserihed. 

II I w 

viparyaya-bhed^h, the divisions of Viparyaya or Mistake, qsq 

pancha, five. 

37. The divisions of Mistake are five. — 248. 

Vritti The author states the subsidiary differences of the modi- 
fications. 

“ A-vidy4,” Unreal Cognition ; “ Asmitfi ” (Egoity), Self-Conceit 
(ahhim^na); “Rfiga,” Desire; “Dvesa,” Anger; “ Abhinive4a,” Fear- 
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Bhasya : — After this, will be explained Yiparyaya stated to be 
the cause of Bondage by the aphorism, “ Bondage is from Mistake” 
(III. 24;. At the opening of this discussion, the author mentions the 
svarupa or essential nature of Yiparyaya. 

A-vidyA., Asinitir, Raga, Dvesa, and Abhinivesia, — these five, mentioned 
in the Yoga, {vide Yoga-Sutram, 11. 3, S. B. II. Yol. iv, p. 91 q. v.), are 
the subsidiary divisions of Yiparyaya or Mistake, which is the cause of 
Bondage. Such, is the meaning. There is no harm even in the 
non-inclusion hereby of the mistakes in the foi-m of the cognition of 
silvernness in respect of a mother-of-pearl shell, and the like. 

Amongst the above, A-vidya, Unreal Cognition, consists, as has been 
declared in the Yoga {vide Yoga-Sutram, II. 5, S. B. H. Yol. iv, p. 95], 
in the manifestation or illiiminatioii of the non-eternal, the impure, the 
painful, and the Not-Self, as the eternal, the pmre, the X3leasurable, and 
the Self. Similarly, Asniim also is the intuition of the identity of the 
vSelf and the Not-Self ; that is, it is of this form, namely, that there is no 
Self other than the Body, etc. A-vidya, on the other hand, is not of this 
lorm ; because, even when the Self is of both the forms of the Body and the 
n-^-Body, the idea of the “ I ’’ in respect of the Body can be accounted for. 
Raga and Dvesa, again, are too well-known. And Abhinivei^a is the 
fear of death and the like. Raga and the rest, being the effects of Mistake, 
are called Mistakes. —37. 

The cause of Mistake is Incapacity. 

5 II ^ I II 

asaktib, incapacity. gi^sTfii'sil^i’arr astavioiBati-dlia, of twenty-eight 
kinds. 3 tu, as is well-known. 

38. Iiicapacdty, as is well-known, is of twenty-eight 
kinds. — 249. 

Vritii : — The author states Incapacity.— 38. 

Bhdsya :~\{iivh\g stilted the essential nature of Mistake, tlio author 
states the essential nature of Incapacity also which is the cause of it. 

This is easy. 

This too has been explained by the Karika, : 

mi ii 

Injuries of the eleven Itulriya.'?, together with iujucies of Budclhi, are pronounced to 
bo Incapacity. The injnries of Bnddhi are seventeen, through ia version of Oomplaceucies 
and Perfections. — Sanikhya-Kfiihkli, XLIX, 

11 





saukuya -pua vacranasutra 


The eleven Incapacities of the eleven liuli-iyas aie : 

sisartfeiErftT a«n i 

Cont^^ot th^nZ’ 

Coutiaotion ot the Hanii, Lameness, Impoteneo. Ooiistipation and Dulnoss. 

And of Bnddhi itself there are seventeen Incapacities. For example 
us there are nine (Incapacities of Bnddhi itself in the form of the) oonnter- 
aotives of the nine Complacencies presently to he mentioned, so there are 
eight (oAerlncapacitiea of Bnddhi itself in the form of the) ooimteraetives 
of the eight Perfections presently to be mentioned. And, by combining 
these, coming from within itself and from others, form the twenty-ei<du 
mcapaoities of Buddhi- Sncli is the raeaning. 

The word “ Tu ” has been used to declare their special notoriely.-3S. 
Note.-“ Tu" isaot read by Aniruddha. Vodantin Mahadeva reads it. 

Gomplaeency is ninefold. 

IM I II 

3fg; tustih, Complacency, nava- diul, of nine kinds. 

39. ComiDlacency is of nine kincls.-~-250. 

Vfitti'.—The author mentions Tiisti or Complacency ~ 31). 

BMsya :-~By a couple of aphoiisms, the author mentions those two 
Complacency and Perfection, on the prevention or impairment of which 
arise the two kinds of Incapacities of Buddhi, 

The author will himself explain their iiitiefoldness (vide 1 LI. 43).— 39. 
Perfeeton is eightfold 

II ^ I II 

1^: aiddhih, perfection, asta-dha, of eight kinds. 

40. Perfection is of eight kinds.--251. 

The author mentions Siddhi or Perfection.— 40. 

Bhasya This too the author will himself exnlain nr aa\ . Ar\ 
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clivieil,!!,rrf ; ” teaolzere; that is, the 

divisions ol Mistake are sixty-two in number. 

A] the idea of the Self in respect of Prakrit i Mahaf 

Ah.Wkara, and the five Tan-.uatras, which is technicaUy called Ta^s - 
IS, since Its objects are eight, of eight kinds. 

tion ftTLTf f’ ir"’ ‘’’r-"’' "P“" A“enua- 

;«-^..La,hhna„v 

Attainment ol all o,ecta“ CC;a : 

sino«”t ‘ '*■ "'■Ach is technically called Moha is 

since Its objects are eight, of eight kinds. ’ ’ 

m- ch^" Tan-niStras, w,. S-mnd and the rest divided 

m oharaotensed as heavenly and not-heavenly. mga or Desire ’which i! 
teohnically called Mahamoha, is, since its objects are ten, of ten kinds. 

The ten m>., Sound and the rest, are accompanied by the superim 
position of the eight “ powers, ” ai., Aniin. and the res' and Ze “ 

Tamisia, wliicli is, since its objects are eighteen, of eighteen kinds. 

and “’ioyiiig them (i*., tlie ten of Sonnd etc 

1 the eight powers ), are met in opposition by the Asuras ; wherefrom 
.rises Abhiniveda or fear, technically called Andlia-TAmisra. which is 
Since its objects are eighteen, of eighteen kinds. 

Thus there are si.vty-two (minor varieties .of the five kinds of Mis 
take mentioned before).— 41. 

VeddntinMaUdei-a-. -mvesa,-) TIip tPn r, 

distinctions of MistaL!' hLpacitv," S’.n'plZncy' Ind ‘p® r't““'"' 
tioned above there proceed, in ord;, a oftio:^""' ' 

18. he same as have been stated by the ancient teaoliera • tor' f 
prolnvity, tlioy are not mentioned (in the aphorism). Such is Ihe miring 
■Id the same, A-vidyfi and the rest, have been explained by me also 
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in a general way, as being only five. But, in respect of llieir pecniiarit.ies, 
they are of sixty-two varieties. So has it been stated in the KarikA, : 

The clistinetipns of Tamas (A-vidya) are eightfold, as also of hloha (Asmita) ; 
Mahamoha (Baga) is tenfold ; Tamisra (Dvesa) is eigliteenfold, so also is Andha-Tfimisra, 
(Ablunivesal.—S&mkhya-KarikS., XL VIII. 

Of this, the irieaiiing is as follows : 

In respect of the eight Prakritis, viz., the Avyakta (Unmanifested), 
Mahat, Ahamkara, and tlie fiYe Tan-rrnitras, that is, in respect of the not- 
Self, the idea of the Self, that is, A-vidyA, technically called Tanias, is 
eightfold. By reason of the non-difference of the effect and the cause, 
there is inclusion herein also of the idea of the Self in respect of the 
mere Yikritis or Transformations- 

Similarly, as there is eigbtfoldiiess of A-vidya according to the dis- 
tinction of its objects, so there is eightfoldness of AsniitA, technically 
called Moha, which has the same number of objects. 

Because sensible objects, viz., Sound and the rest, are, being 
divided as heavenly and not-heavenly, ten in number, RAga, technically 
called Maha-moha, of which they are the objects, is tenfold. 

What are the eight objects of A-vidya and Asmita, and what are the 
ten objects of RAga, in respect of the eighteen counter-actives of these 
arises eighteenfold Dvesa, technically called Tamisra. 

Similarly, from seeing the destruction, etc., of the above eighteen, 
arises eighteenfold Abhinivesa, fear, technically called Andha-Tamisra. 

Of these, again, the designations, Tamas and the rest, are because 
they are the causes of Tamas and the rest.— 41. 



BOOK m, SOTRA 42, 43. 


Tims, there are injuries of the eleven Indriyas ; 

Deafness, Leprosy, Blmclnesis, Rigidity o£ the Tongue, Loss of Smell, and Dumbness, 
Contraction of the Hand, Lameness, Impotence, Constipation and Dulness. 

Having tliese as objects,_tiiere are eleven (Incapacities) of Buddhi. 

Oomplacencies are nine, and Perfections, eight ; by the inversion 
thereof there are seventeen (other Incapacities) of Buddhi. 

Tims there are twenty-eight (Incapacities of Baddlii), — 42. 

Bhd.pji .(, : Evam ” that is, just according to the .statement of the 
ancient teachers, of Incapacity also, the minor divisions should be under- 
stood 'distinctively to be twenty-eight in number. Such is the meaning. 

“Incapacity, as is well-known, is of twenty-eight kinds ” (III. 38) — 
in this very aphorism has been explained by me the twenty-eight-fold ness 
of Incapacity. — 42. 

Divisions of GomplaeenGy explained, 

adhy4tmika-adi-bhed4t, through the distinction of the ^dhydt- 
mika or internal and the like. nava-dha, ninefold, jfg: tuHtih, complacency. 

43. Tlirough the distinction of the internal and the 
like, Complacency is ninefold. — 254. 

Vritti : — The author states the distinctions of Complacency. 

Those that are active under the idea of the Self in respect of the 
Not-Self, are “ adhyatmika there are four of them. From the word, 
Mi, come the external five. 

If Release comes through the seeing the discrimination of Prakriti 
(from Purnsa), then, she alone is to be worshipped ; wliat is the need of the 
Self ? — this is one kind of Complacency, deriving its name (Complacency) 
from its reference to Prakriti ; it is called Ambbas. 

Even through the Knowledge of tlie Di.scrimination, Release cannot 
come directly, because it has never been seen to be the case, but it will 
come through the observance of a vow such is the second kind of 
Complacency, deriving its name from its reference to the QpiRlaiia or the 
means and materials employed ; it is called Salila. 

Even through a vow, Release cannot come directly, but it comes 
through time ;-~such is the third kind of Complacency, deriving its name 
from its reference to time ; it is called Ogha, 
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Eyen through the influence of time, Release cannot come in all cases 
but it does, through luck alone ;-aach is the Complacency, deriving its 
name Iroin its reference to luck ; it is called Vristi. 

These Complacencies are “adliyatmika,” that is, with reference 
to the Self. 

The (other) live, because they arise from, or relate to, abstinence from 
external objects, are called external. 

In abstinence, m view of the pain or trouble of acquiring objects 
there is one kind of Complacency, which is called Pstra. 

In abstinence, in view of the pain or trouble of preserving objects of 
enjoyment, there is a second kind of Complacency, which is called Snpara. 

In abstinence, in view of the pain arising from the thought of waste 
there is a third kind of Complacency, wliicli is called P&ra-piira. 

In abstinence, in view of the pain arising from the tliouglit of the 
defects in enjoyment, there is a fourth kind of Complacency, which is called 
A n- uttam a-ambh as. 

^ ^ In abstinence, in view of the pain arising from the thought tliat the 
enjoyment cannot be complete witiiout killing animals, there is a fifth 
Complacency, which is called [Jttama-ambhas. 

Thus is Complacency ninefold,— 43. 

Veddntin Mahadeva ; Complacencies are two fold : Adliyatmika and 
bahya. Among them, the AdhyMmikas, that is, those that proceed bv 
referring to the Self, as differentiated from Prakpiti, are four in number 
having the names of Prakriti, UpMfma, Kala, and Bli&gya. Amon» tliem’ 
Praknti Tusti is. for example: When the Self, as differentiated from’ 
Prakrit., has been known, in tliat stage, from the instruction of some one 
such as,^ Immediate intnition of the discrimination between Prakriti and 
Purusa IS verily a tra.isfoniiation of Prakpiti, and this Prakriti lierjelf wil] 
produce ; to this end, useless is the practice of Dhytoa by you ■ tlierefore 
remain ust whm-e yon are,” there is Complacency of the d^oiple /it iii 
this ha IS cal ed Amblias UpSdAna TusSi is, for example f ” ken 
though he . nanifestarion of discrimination be aproduct of Praiiti, it do 
not result from Prakp.ti only, because there is no distinction in the relation 
of mere Prakrit, to all beings. But that manifestation has renunoiati/n o 
the world fonts cause. Tlierefore. you should resort to renunciation 
enough of your practice of Dliy4,ia,”-from such instruction, the / 
Complacency; and It IS called Salila. MaTusfiis, for example- “Ifo 
mmciation does not then and there give Release, but, by abikg tiin ' 
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Therefore, success will come to you through time ; you need not be agitated 
n,™*' 'b -- from such instruction tliere is Complacency called Ogha 
Jlhagya lust, is, for example: “Eren through lime. Release does not 
come to all, but, on the contrary, to some, through luck alone. Hence 
It was that even in their boyhood, the sous of Madalasit attained Release, 
by means of the acquisition of the manifestation of discrimination, through 
the mere instruction only of their mother. Therefore, luck is the solo 
cali^l instruction there is Complacency 

The external five take place on tlie abstinence from the objects of 
enjoyment, just as in the case of one who, through abliimaua or self-conceit, 
legal ds the Not-Self, ms. Pieakpii, Maliat, Ahamlciira, etc., as the Self For 

bus there are hve kinds of abstinence having their origin in the seeing 

defec s in the acquisition, preservation, waste, enjoyment, and killing 
II lespeot ot all tlie live objects, cic.. Sound and the rest. And in them 
there are hve Complacencies. One is the Complacency found in abstin- 
ence, by means of Knowledge, by one who enquires into the manifold 
pains or troubles in the acquisition of the objects of enjoyment, such as a 
gai and. sandal paste, woman, etc. A second is the Complacency found in 
abstinence from objects by one who thinks that there is great trouble in the 
preservation o even the acquired riches and the like which are liable to 
be lost through the cupidity of the king and the like. A third is the 
Complacency found in abstinence from objects by one who thinks of waste 
n this way, namely, that even what is acquired and preserved with greai 
effort, will waste away in the course of enjoyment. A fourth is the Oom- 
placeucy found in abstinence from objects by one who thinks of the defect 
in enjoyment itself, namely, that on the uiiattaining of their obiects 
desires emise pain to the desirei^-clesires wliiel. increase through habitual 
according to t.be saying; 

m ' . ■ 

.\evor does Desire cease through the enioyuient of the a . ■ ■. r 

means ot olariflea butter, it moat asaureffly incrcaaea-Mauu-Samm 

A fiftliia the Ooinplacenoy found in abstinence from objects bv ,mu 
w o sees the defect of killing, namely, that there is no enjoyment with , 
killing or causing pain toother beings. And these Complacencies a 
called Pilra. Supers, PAra-p^ra, An.uttama!unhhar m,: 

These are the nine Complacencies. 
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Bhd^ya This aphorism has been explained by the Karikri, namely : 

mm n 

Th.e nine Complacencies are propounded : the four internal ones called after 
Prakriti, tjpadana, K&la, and BhSlgya ; the external live, through abstinence from 
ob3eots.*™&3&inkhya-K§,rik^, L. 

The meaning of this is as follows : 

“ Adhyatmikah,” that is, which exist or take place by relating to 
S^tma or the Embodied State (Samgli^ta) oi one who possesses the Com- 
placencies. These Complacencies are four in number. 

Among them, the Complacency which is called after Prakriti is, for 
example; All transformation whatsoever, up to the direct vision of the 
difference between Prakriti and Purusa, is of Prakriti alone ; and it is 
Prakriti that produces that direct vision ; whereas I am immutable and all- 
full from such contemplation of the Self, there arises contentment or 
satisfaction ; this Complacency is called Ambhas. 

Thereafter, bh© Complacency that arises by means of the upadana or 
material cause in the shape of retirenieiit from the world, the same, named 
after Upadana, is called Salila. 

Thereafter, the Complacency that arises by means of the performance 
of Samadhi or spiritual contemplation for a long time in the state of retire- 
ment, — that Complacency, named after or relative to Kala, is called Ogha. 

Thereafter, the Complacency that arises on the accomplishment of 
the Samadhi known as the Cloud of Virtue {vide Yoga-Sutrara, IV. 29), ~ 
that, named after Bhagya, is called Vristi. 

These are the four Adhyatmika Complacencies. 

The five external Complacencies are produced from abstinence from 
the five external objects of enjoyment beginning with Sound, caused or 
occasioned by the defects involved in acquisition, preservation, waste, 
enjoyment, killing, etc. And these Complacencies have respectively been 
given the technical names of Para, Supara, Para-p^ra, An-uttama-ambhas, 
and Uttama-ambhas- 


Some one (cf. Veddntin Mahadeva), on the other hand, has explained* 
this Ivarika in a different manner. It is thus; That is called after 
Prakriti, which is the Complacency found in the abandonment of Dhyaua, 
etc., in some such view as that the direct vision of Discrimination is nothing 
but a transformation of Prakfiti, and that, therefore, there is no need of the 
practice of Dhyfina* That is called after Upadana, which is the Complacency 
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consisting in the attitude of mind, namely, that by the extraneous means of 
retirement alone there will be Release, and that, therefore, there is no need 
of Dhyana, etc. That is called after Ki\la, which is the Complacency 
consisting in the attitude of mind, namely, that even of one who has done 
renunciation, Release will take place by means of time alone, and 
therefore, there is no need of anxiety. That is called after Bh&gya, which 
is the Complacency found in some such misleading argument as that 
Release will take place by means of luck alone, and not by the help of the 
means laid down in the k'^astras on Release. Such is the meaning. But i 
is not so ; because, since the non-existences of the Complacencies 
expounded by him, would be favourable to knowledge, it is improper or 
not right to give them the technical name of Incapacity (rfde HI. 38 and 
42).-43. 


Divisions of Perfection explained. 

fufe: U ^ I U 

hha-^di-bhih, by means of reasoning and the rest, siddhih 
perfection. (?!TO'aiT ast-dh^, eightfold. — Aniruddha only.) 

44. By means of reasoning and the rest, Perfection 
(is of eight kinds), — 255, 

Vritti — The author states the distinctions of Perfection. 

“ tjhah,” argumentation, thinking (manana), — this is one Perfection, 
called Tara. Verbal Cognition is the second Perfection, called Sutara. 
Study is the third Perfection, called Tdra-tara. Acquisition of or compa- 
nionship of the Guru or spiritual teacher, Brahmacharins or student 
celebates, and the like, is the fourth Perfection, called Ramyaka. Extei 
nal and internal jpurity is the fifth perfection, called Sad§-muditfi. 
Prevention of pain adhyatinika or attendant upon the embodied state of 
the Self, is the sixth Perfection, called Pramoda. Prevention of pain 
adhibliautika or caused by the Elements and the elemental creations, is the 
seventh Perfection, called Mudita. Prevention of pain adhidaivika 
caused by the Devas and like other Beings, is the eighth Perfec 
Modamaml. Thus they are eightfold. 

Principally, Mistake, Incapacity, Complacency, and Perfection,— 
these are the four varieties (of modifications of Buddhi). Through minor 
distinctions, there are fifty (of them). — 44. 

Ved(hitin Mahddeva : — ’''*’"**And they — the 
fJha, Sabda, Adhyayana, the three l^reventions. Con 
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and D^na, Now, intending to sliow that the order of things is stronger 
than the traditional or scriptural order of their mention, they are being 
explained in a different order. 

Among them, the first Perfection is what is called Adhyayana ; that 
is, the receiving, according to prescribed rules, from the month of the 
teacher, of the inner sense of the letters of the vidyas or truths about the 
adhyatma or the Incarnate Self; this is called Tara. The second Perfec- 
tion is Sabda or Sound ; that is, cognition of the sense or object produced 
by it ; this is called Sutara. The third is tliia, reasoning, that is, the 
examination of the meaning of the Agama or Veda by means of arguments 
not conflicting with the Agama ; it is what they say is Manana or think- 
ing; this is called Tara-tara. Oompanionship of friends is the fourth. 
One pays no respect even to the object examined by arguments, so long 
as one has not discussed it with the Guru, his disciples, and other student 
celebates ; hence companionship of friends is necessary. This is called 
Rarayaka. The fifth Perfection is Dana, and d^lna is the purity of the 
Knowledge of the discrimination between Prakriti and Purusa, because 
the word, Dana, is derived from the root, daip, meaning purification. As 
Patanjali has said, 

Undistnr'bed manifestation of Viveka, is the means of avoidance. — Yoga-Sdtram, II. 
26,S. B.H.V 0 I. iv, p,147. 

“ A-viplava ” means purity, and this consists in the existence of the 
immediate intuition of discrimination, in the shape of a transparent stream, 
hy means of the avoidance of doubt and mistake together with desire. 
But this cannot be possible except through the maturity of abhyasa or 
constant practice, for a long time, without interruption, and, with ardour. 
Hence, by the act called Dana, that, abhyasa, also is included. This is 
called SacU-mudita. 

And these five are secondary Perfections, because they are the 
means ; while the principal Perfections, principal, because they are the 
fruits, are prevention of Adhyatmika pain, prevention of Adhibhaufcika 
pain, and prevention of Adhidaivika pain, of which the names are re- 
spectively Praraod^, MudiU, and Modamanfi. 

Thus, the divisions of Mistake are five. Incapacity is twenty-eight- 
fold, Complacency is ninefold, and Perfection is eightfold ; — these are 
the fifty Pad^rthas or Nameables or Predicables. 

BM^ya By the divisions of ‘Oba and the rest, Perfection is eight- 
fold. Such is the meaning. 
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This aphorism too has been explained by the Karika ; vis),, 

^i.g;pTrHJ i 

Argumentation, Word, Study, the triad of Prevention of Pain, Aequisition of Friends, 
Charity or Purity, are the eight Perfections, The three mentioned before Perfection 
{vis., Mistalse, Incapacity, and Complacency) are the goads (to Ignorance and Suffering).— 
SS,mkhya-kslrika, LI. 

The meaning of this is as follows : — 

Here the three preventions of pain are the principal perfections, 
because they are the counter- opposites of the threefold pains, Idhy^t- 
mika and tlie rest; while the others, because they are the means towards 
their accomplishment, are secondary Perfections. 

Amongst these, ’Olia is, for example, the finding out, or the guess- 
ing at, the truth, for oneself, through the force of the ahhyasa or practice 
done in a previous state of existence (in other words, the instinctive 
guess at tlie truth), even without the help of instructions and the like. 
While W^ord is, for example, the knowledge that is produced from 
hearing the reading of another or from reading the Sastras for oneself. 
And Study is, for example, the Knowledge derived from the study of the 
SA.stra as a student sitting at the feet of a teacher. Acquisition of Friends 
is, for example, the Acquisition of Knowledge from a person so exceed- 
ingly compassionate as to have come to one’s house for the purpose of 
imparting Knowledge, And Charity is, for example, the acquisition of 
Knowledge .from another) through satisfaction caused (to him) by the 
gift of money and the like. 

And, amongst these, the first threefold, viz., of the form of Instinct, 
“Word, and Study, are the “ afiku^a, ” that is, the attractors, of the principal 
Perfections. This has been said with a view to show that Acquisition 
of Friends and Charity are inferior means as compared with the triad 
beginning with Instinct. Some one, however, explains (the passage as, 
meaning) that, of these eight Perfections, “ afikus^a,” that is, the curb or 
irapeder, is the first threefold, viz., of the form of Mistake, Incapacity, 
and Complacency, inasmuch as these cause obstruction (to the attainment 
of Perfection). But this explanation, is not a correct one ; for, since -the 
characteristic of the non-existence of Complacency to be the contradictory 
of Perfection, is obtained through its being an Incapacity like deafness 
and the rest, it is impossible that both Complacency and Non-complacency 
should be the contradictory of Perfection. — 44, 

Aot<v— The some 0H6 alluded to by Vijaftna is no other than Gaudapada, the famous 
Commentator of the S^rakhya-Kdrik&, 
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The other so-called Perf ections are not real. 

fwRT n ^ n 

^ na, not. ^fiTra itar^t, from the other, i.e., austerity and the like (Vijnana) 
Incapacity and Complacency (Aniniddha). itar-hanena, by tlie abandon- 

ment or removal of the other, ie., Mistake (Vijiiana), Mistake and Incapacity 
(Aniruddha). ^ vin§., without. 

45. (There can he) no (Perfection), without the 
removal of tlie one by the other.-- -Aniruddha. 

(There can be) no (real Perfection), through any other 

(means), without the removal of the other {i.e., Mistake, 
which those other means fail to effect). VijfiSna.— 256. 

Vritti: The author states that Perfection comes through the 
ahaudonment of the preceding by means of the succeeding (among 
Mistake, Incapacity, Complacency, and Perfection). 

There is no Perfection without “ itara-hanena,” the removal of 
Mistake, “ itarSt,” through Incapacity. Similarly, there is no Perfection 
without the removal of Incapacity through Complacency. Similarly, with- 
out tlie removal thereof. — 45. ’ 

Veddntin MaUiem :-The author says that Mistake, Incapacity and 
Oomplacency are to be avoided. 

Without the avoidance of the others, vie., Mistake, Incapacity and 
Complacency ;“itarat,” through the other, vie., non-avoidance (i.e., em- 
ployment of the other prescribed means herein laid down) ; Perfections do 
not result. -such is the complement of the aphorism; because those are 
obstacles in the ]5ath of Perfection, —sucli is the import. 

fl/i%a;-But, pray, why is it said that Perfections are attained by 
means only of Instinct and the rest, when it is established in all the 
Stotras that the eight Perfections beginning with Apim4. are obtained by 
means also of the force of Mantras, austerity, contemplation, and the like ? 
In regard to this the author says : 

“ Itai-at,” that is, through the means different from the pentad 
beginning with Instinct, that is to say, through austerity, etc does not 
result veal Perfection, Why ? “ Itara-hanena vina because tliat Pertec 
tion results even without the removal of the " other,” namelv. Mistake ■ 
therefore, not being an antagonist to sanisara or worldly existence that is 
merely a semblance of Perfection, and not a real Perfection. Such' is the 
meaning. 


r 
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So has it been stated by the Yoi^a aphorism ; viz., 


They are obstacles in the state of Contemplation, and Perfections during (the stage 
of) worldly activitj. — Yoga-Sdtram, III. 36, S, B. H. Yol. iv, p. 386. 

Tims, then, beginning with this that, through Knowlegde comes 
Release, (III. 23) (and ending with the present aphorism), has been men- 
tioned, ill detail, the pratyaya-sarga, that is, the intuitional creation, having 
tlie form of the Guna or subsidiary states of Biiddlii, including its 
effect, viz., Bondage, together with the purpose of Purusa in the form of 
Release. 

And these two creations, that is, of the form of Buddhi and of its 
subsidiary states or modifications, are, by the form of continuous succes- 
sion, the causes of one another, just like the seed and the sprout. So there 
is also the K4rika : 

^ ^ ^ f%: I 


Without Bh/ivas or dispositions, there would be no Lihga ; without Lihga, there 
would be no sureease of Bbavas ; \Yherefrom a twofold creation proceeds ; the one called 
after the Lihga, the other called after the Bhavas.— Samklij^a-KdrikS, LIT, 

“ Bh^va” is Buddhi, having the form of Vrisana or tendency, of 
which the Gunas or subsidiary modifications are Knowledge and the rest. 
“ Lifiga ’’ is the Principle of Mahat, that is, Buddhi. 

The samasti or collective creation as well as the pratyaya or 
intuitional creation are completed.— 45. 

Individual or Speaific Greations divided. 

II ^ I 8 \ « 

daiva-adi-prahhed^, of which the fixed or marked divisions are 
the Daiva or Divine and the rest. 

46. (Vyasti or Specific Creation is that) of which the 
marked divisions are the Divine and the rest. — 257. 

Vritti : — If there be Creation, there would be Dispassioii. How 
many, then, are the divisions of Creation ? To tliis the author replies. 

Brom the word adi, six divisions are obtained. Tims, they are : 


And anunig the Divine and the other Creations, there would be a sixfold sauisara or 
W'orldly existence, arising from Karma ; as a god, a demon, a man, a departed spirit, a 
denizen of hell, as well as a grovelling creature. 


I 




^ 
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The immovables are included among tlie denizens of hell. — 46. 

'—Now the vyasti or specific or individual creation, which 
was briefly mentioned as “ Division into Individuals is tlirougli distinctions 
of Karma ” (in, 10), is shown in detail. 

Such as that of which the “ prabheda ” or sub-divisions are tlio 
Daiva or Divine and the rest ; is Creation,— such is the complement of 
the aphorism. 

So has it been explained by the Karika : 

TO I 

The Daiva is of eight kinds ; and the Grovelling Species is of five kinds ; and the 
Human is of a single kind this, briefly, is the Bhautika Sarga or the creation of beings 
Or elemental creation,— Silmkliya-Kdrikd, LIU, 

The eightfold Daiva Sarga is the Brahma, Prajapatya, Aindra, 
Paitra, G^ndharva, Yaksa, Raksasa, and Paisifdcha. The fivefold Grovel- 
ling Species are the beasts, domestic animals, birds, reptiles, and immov- 
ables. The human creation is of a single kind. “ Bhautika,” that is, the 
creation or emanation of the Bliutas or the individual beings from the side 
of the Virat, Such is the meaning. — 46. 

Note : — Virdt is, as explained in the Vedanta-Sara, the Consciousness suijei’imposed 
upon, that is to say, the Conscious Being presiding over, the Gross Bodies collectively : 

( II ) 

Bhautika Sarga also is for the sake of Purusa. 

a-hrahmasfcamba-paryantam, from Brahmg, down to a stock. 

tafc-krite, for the sake of him, i.e,, Purusa, lafg: sristih, creation, m 
avivek^t, till there be Discrimination. 

47, From Brahma down to a stock, the creation is 
for the sake of Purusa, till there be Discrimination (between 
Prakriti and Purusa). — 258. 

Vritti Since activity is the very nature of Prakriti, there ivould ho 
creation at every moment, and, consequently, no Release. In regard to 
this, the author says : 

“ Tat-krite,” for the sake of Purusa, that is to say, for the purpose 
of Release, is creation. “ Till there be Discrimination,” that is, because 
the essential nature of a thing does not depart from it, this (to create) 
is the habit of Prakriti so long as Discrimination does not arise.— 47. 
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1 eddnhn Hahddeva : —It is the nature of Prakriti to energise only 
till tliere be Piscriminatioiu 

Bhdsya: The author says that the subsidiary creation, just nien- 
tioTied, is also for the sake of Purusa. 

Vyasti or individual creation, beginning with the Four-Faced 
(Brahma) and ending with the immovables, is also, just like the collective 
creation of Virat or Mahat, for the sake of Purusa, that is to say, till there 
be manifestation of the Discrimination (between Prakriti and Purusa; to 
the several Puru^as concerned or affected. Such is the meaning.— 47. 

The Higher W arid deserihed. 

II ^ I » 

hrdhvam, aloft, above, sattva-viMa, abundant in Sattva. 

48. Aloft, (it is) abitnclant in Sattva.— -259. 

T'rtoA‘— In which region, how is Creation made ? To this the author 
replies. 

( tjrdlivam,” i.e.) in the Deva-Loka or the World of the Devas. — 48. 

Bhasya The author mentions the divisions in Individual Creation 
also, in the following three aphorisms. 

“ Crdhvam,” that is, above the world of the earth, the creation has 
a pievalence of Sattva in it. Such is the meaning. — 48. 

The Lower World described. 

^ I II 

7i^sn?nf tamas-visiia, abundant in Tamas. mla-tah, towards the foot. 

49. Towards the foot, (it is) abundant in Tamas.~260. 

Vritti Tlie author describes the creation in the world of the Ndgas. 

(Mulatah,” i.e.) in the Patala.— 49. 

Bhasya “ Mulatah,” i.e., below the world of the earth. Such is the 
meaning. — 49. 

Tlie Middle World described. 

ii ^ i ko n 

madhye, in the middle, rajas-vi^ia, abundant in Rajas. 

50. In the middle, (it is) abundant in Rajas. — 261. 

Friffi:--The author describes the creation in the world, of the 
mortals. 

Vidaht ” means, developed or predominant. — 50, 


Is 

I?' 
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BMsya : — “ Madliye,” that is, in the world of tlie earth. Such is the 
meaning.— '50. 

A’ote ;--Compare KarikS.: 

nw ^5itf^5Tr^T ii 

Above, the creation is abundant in Sattva ; below, it is abundant in Tamas ; and, in 
the middle, it is abundant in Rajas (such is the creation) from Brahma down to a stock. 
—Samkhya-Earika, LIV, 

Cause of the differences of the alone creations. 

lU I V.? U 

karma-vaichitryat, through diversity of Karma. pradJiana- 

chest^, operation or behaviour of Prakyiti. garbha-dasa-vat, just like a 

horn slave. 

51. Tlirough diversity of Karma, is tlie (diverse) opera- 
tion of Prakriti, just like a born slave. — 262. 

Yfitti ;~But, then, it may he asked, when her own several Giinas or 
subsidiary states do consort witli one another, how does diversity appear 
in tlie creation of Prakrit! ? To this the author replies. 

Just as a born slave, if he is skilful or smart enough, performs a 
variety of works, for the sake of his master, so does Prakriti produce diverse 
creation, for the sake of Purusa, through diversity of Karma, that is, 
through getting diverse works to do according to the different lots of in- 
dividual Purusas.* — 51. 

Bhd^ya : — But, tlien, for what reason, are there, from one single 
Prakriti, creations diversified as being abundant in Sattva, etc.? There 
being room for such an enquiry, the author says : 

It is only by reason of a- diversity of Karma, that there is the opera- 
tion of Prakriti, as aforesaid, in the form of a- variety of products. An 
illustration of this diversity (is afforded by the example:) “just like a 
born slave;” Just as of a person who is a slave from the embryo state 
upwards, there is, through smartness or maturity of the vasan^ or instinc- 
tive tendency to serve, a variety of operation, that is, service, in the interests 
of his master ; similarly. Such is the meaning. — 51. 

The Higher Worlds cannot he the Sximmimi Bonum. 

: .f\ -:n -.."vrs.. ^ 


^vrittih, reversion, return, tatra, in the going to the higher regions, 
■sifi api, even. uttara-uttara-yoni-yogdt, on account of connection ^yith 

successive lovsrer births. heyah, to be avoided or shunned. 
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52. Even tliere, there is return, and, therefore, on 
account of connection (even after that) with successive lower 
births, (the higher -world also) is to be shunned.-— 263. 

Vritti ■ — But wliat will Release do for him, it may be asked, 
wliose objects have been achieved thimigh successively reacliing the 
l)igher worlds? To this the author replies : 

Even after the attainment of successive superior births, there is 
return to Samsara or transmigratory existence. Therefore, Samsfira' has 
to be avoided.-— 52. 

Bhmya : — But, then, if there be aloft creation abundant in Sattva, 
then, since the purpose of Purusa would be fulfilled from (the attainment 
of) that alone, what, it may be asked, is the need of Release? To tliistlic 
author replies: 

“Tatra api,” that is, even where there is the going to the higher 
world, there is a return ,; hence “ iittara-uttara-yoni-yogfit,” tliat is, on 
account of birth in the successive lower wombs, that (higher) world also 
is to be slimmed. Such is the meaning. — 52. 

There is Pain in the Higher Worlds also, 

II ^ I VI ^ II 

satn^narp, the same ; alike, jara-marana-^di-jam, produced 

by decay, death, and the like. dixhkham, pain. 

53. The x^ain produced by decay, death, and the 
like is the same (in the higher as in the lower world). — 264. 

Vvati : — The author says the very same thing. 

(The pain produced by decay, death, and the like is l lie same 
evei-ywhere) from Bralimtl down to a stock. — 53. 

Bhdsya: — Moreover: 

Common alike to all, without exception, those that arc gone aloft 
and those that are gone beneath, beginning with Brahma and ending 
with a stock, is tlie pain produced by decay, death, and the like. For this 
reason also it (the liigher wmrld) is to be shunned. Sucli is the 


Even Dissolution into Prakriti is not the Summum Bon urn. 

5T II ^ I V(,a II 

ua, not. k^rana-layflt, through dissolution or absorption into 

the cause, ie„ Prakriti. ?iri?if?iriT krita-kritya-t4, accomplishmeni of the end. 
magna-vat, as in the case of one who has dived. N. B . — Some read 
1 
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for •Rw meaning, as in the case of bathing, sfunra nlthanat, on account of 
rising. 

54. Not through dissolution into the cause, is there 
the accomplishment of the end ; because, just as in the 
case of one who has dived, there is a rising again. — 265. 

Vfitti : — But wliat will Release do for liim, it may be asked, whose 
object has been fulfilled throngb dissolution into the cause, m., Prakriti ? 
To this the author replies : 

It would have been so, had there been no return to samsara of 
the one absorbed into Prakriti. But sucli is not the case, as we hear 
ot the return to sarpsara. Thus, then : 

5 II 

pq ii 

f ^ those timt are the eonteraplators of the Indriyas- 

O f onctr^'r Manvalras ; those S"; 

fctanrl Ir ' thousaucl Manvantaras ; the worshippevs of Buclclhi remain, for ten 

thousand Manvantaras, being freed from all feverishness ; for full one hnndvAa + Ln o i 
Manvantaras, stay the contemplators of the Unmanifested On att^inino- fn w *** '” 
or Immutable Purusa, one transcends the number of ti.ne " 

A’ote A Manvantara is equal to 30,67,20,000 years. 

Just as in the case ot one who has diTOdfoi- the purpose of bathin.r 

there IS a rising again, so is it in the case of one absorbed into PrakritT 
biich is the meaning.— -54 

end Tliereis no accomplishment ot the 

end even t hvougli dissolution into the cause. This the autlior declares 

Pml V ^ P "f ‘’'® discrimination between 

Piakriti and Puru§a, when, by means of tlie worship of Prakriti 

Dispaasion arises in respect of Mahat and the rest, then, absorption info 
Piakiiti takes place, as will be^seen from the declaration : 

Through Dispassion is absorption into Prak.riti.-Samkhya-Karika, XLV. 

Even from that, f.e., absorption into the cause, there is “ „o 
aceoinplishinent of_ the end." “Because there is a rising again of one 
w lo has dived ; just as a person who has dived into water, rises up 
again, in the very same manner, do Pnrusas absorbed into Prakritf 
■ e-appear m the condition of Irfvaras or Lords, because it i.s impossible 
ones Faults ahould be consumed without the manifestation of the 
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discrimination between Prakriti and Purnsa, — impossible, in consequence 
of the fresh evolntion of Passion by reason of the noii-destriictioii of 
the samskaras or tendencies prevdoiisly acquired. Such is the 
meaning.“54. . ■ 

Ee-birth aftey Absorption ivto Brakriti aGCOunted for, 

rt^m: lU I U 

a-karya-tve, nob being directed by another to. act ; not being an effect, 
pi, even, tat-yogali, connection with bondage (Aniruddha), with rising 
again (Vijiiana), msisciEfra para-vasyat, through subordinateness. 

55 . Although (Prakriti is) not an effect, yet (her) 
connection with Bondage (takes place) through (her) being 
subordinate. (Aniruddha). Although (Prakriti is) not direct- 
ed by another to act, yet the rising again takes place through 
(her) being subordinate (Vijhana). — 266. 

Vritti : — As, on account of its eternality, there is no Bondage of the 
Self, so, it may be said, of Prakriti also, hi regard to this the author 
says : 

The not being a product is inoperative, but the being under the 
rule of another is operative ; and this characteristic exists in Prakjdti. 
And through association witli that, there is her association with 
Bondage. — 55. 

BMsya But the (root) cause {ie., Prakfiti) is not, by any one 
vvliatever, made to act. How does she, who is thus self-governed, one 
may ask, cause again the rising, which is the source of pain, of her own 
worshipper ? To this the author replies : 

Although Prakriti is not made to act, that is, is not directed to act, 
in other words, although she is independent of the will of another, yet 
there is “ tat-yogah,” that is, the necessity of the rising again of one 
absorbed into lier. Whence? “ Pnra-vai^yat,” that is, through her being 
under the rule of the object of Purusa. Under the influence of the 
object of Purusa in the form of the manifestation of the discrimiiial ion 
(between Prakriti and Purusa), one absorbed into Prakriti is raised up 
again by her. Such is the meaning. 

The object of Purusa and the like are, liovvever, not the active 
instigators of Prakriti, but are (merely) the nimittas or occasions for the 
activity of her, whose nature it is to be active. Hence her independence 
remains unimpaired. So also there is the Yoga aphorism, 







llio ooeasionul cause does not actually move the Praki’itis or creative causes into 
acliou, but merely pierces through the obstacles (to their operation) just like a 

luisbaudiiian. -Yoga-Sutram, IV. 8, S. B. H. Vol. iv, p. 270. 

Varana-bhedah ” means the removal of obstacles. — 5b. 

Proof of Ee-appeamnee afte7' Absorption into Fmknii. 

^ n ^ ui. ii 

^ sub, he, one absorbed into Prakrit! in. a previous creation (VijmXua) ; 
tho Supreme Self (Aniruddha). ff hi, for. sarva-vit, the all-knower. 

sarva-lcarta, the doer of all. 

56. hor He becomes the all-knower and the all- 
doer.— 267. 

Vrilti Of what form, one may ask, is the Snpreine Self ? To this 
the iinthor replies: 

biicli abhimana or self-conceit (as, e.g., “I am tlie knovver and the 
doer of all things ) arises (in the Su])reme Self) through its being i-efiected 
in i lakj'iti (that is, in that modification of her which is called the Internal 
Instrument and which is the true agent in all knowledge and in all 
action). — 56, 

^ BMijya The author gives the proof also of the rising again {vide 
111. 54 above) of Purusa after his absorption into Prakriti. 

For, he who was, in a previous Creation, absorbed into the Cause, 
{ie., Prakriti), becomes, in another Creation, the Adi or Original Purusa, 
(hearing the cliaracter of) l^vara or the Lord, all-knowing and all-doing 
because, by reason of his absorption into Pralqiti, it is but fitting that he 
alone should reach the status of Prakriti (the Primal Evolvent) ; as de- 
clared in the Srutis such as : 

_ Being attadiod to Karma, the Self gets at that very Linga Sarira on which ite Manas 
IS fixed.^ (And reaching the end of that Karma, it performs whatever is hero done by it).- 
Bpihat-Aranyaka-Upanisat, IV. iv. 6, " ' 

Such is the meaning,:— 56. ' . 

Vedanlin MahMeM:—(lu tlie present apliorisin) tlie author dis- 
credits the view that there must exist some Intelligent Being as the 
superiutendent of the Non-Iiitelligent Prakriti, and that He must he all- 
knowing and all-doing. 

^ “Sah In,” that is, the thing called Prakriti, and that alone. Such 
is the meaning. . , . . 
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Becauso, as it belongs to Pralcfiti to undergo ti’ansforination, it is 
quite possible lor her to transform as the rnodilicatioii of knowledge. 
Such is the idea. ■ 

III what sense, the Saipkliya denies Isivara. 

II ^ I II 

idrisa-isvara-sicldliili, proof of such an tsvara, %t siddhi,, proved. 

57. Knowledge of sacli aa Isvara is proved (Ani- 
ruddha). 

Such proof of an Isvara is admitted (Vijnana).- -268. 

Vritli : Let the agency (of the Supreme Self) be just real (instead 
of being rellectional) : what need, one may ask, of the supposition of (its 
being a) j’pflection ? It follows, therefore, that the very Isvara that is con- 
uei'^ed in tlie Nyaya Dars^ana, exists. 

In regard to this, the author says: 

If (you mean to say tliat) the Self, as conceived by us, is the Idvara, 
Jet it be so. But there is no evidence in favour of (the existence of an 
is^vara as) conceived in the Nyaya Dartea. And this has been declared 
in the aphorism (L 92) : “ Because li^varais not a subject of proof”, of the 
first book,^ %nd also in the Aphorism (II. 1) : «(0f Prakriti, the agency or 
the becoming the procreatrix is either) for the release of the released (or 
for her own sake),” of the Second Book.— 57. 

* llie i-eading in Dr. Garbo's edition is: Dvitiya-adliyaye ‘ viinukta-vimoksa- 
arthnm ’-iti sutro .sva arthatn para-arbhaiu clia prudhiina-pravfittih iti nktara ; atra 
sva-aplha-.s,va gauiia-tvam. Para-artha-tvani eva aha. lb may bo translated' thus’: “ In 
tho second book, in the aphorism, “ * * * for the release of the released for 

her own .sake as well as for the sake of the other is tho activity of Prakriti, -this 
has boon stated ; here her own sake Lg secondary or subsorvient. (Now the author^ 
declares her acting solely for the sake of tho other". This last sentence Br. Garbe 
make.s to be the introduction to the aphorlsjn III, 58, and he includes the rest of the 
above in tlie V.ritti to the aphorism 111. 57. Now, there can be bub little doubt that the 
Doctor has made a sad mistake. Por, since, (in the above reading), there is no connection of 
tliought or of language between them, the passage in question cannot, Avitiiout violence to 
reason, he tagged on to the V.ritti to III. 57. The correct reading of the text is, however 
found in Pandita KAlivara Vodanta-Vagisa's edition of the Vrifcti. It runs thus ■ DviMya- 
adhyaye ‘pi raukta-virnoksa-artham ibl sutre. Sva-artham para-artham cha pradhana-pra- 
Viuttih iti Uktarn. Atra hi sva-artha-sya gauna-tvam. Para-artha-bvam eva aha. It may be 

thus rendered into English: ‘‘and also in the second book, in the aphorism “***for‘the 

release of the released . For her own sake as well as for the sake of the otlier Is the 
activity of Prakriti, -this has been stated. But here (out of these two) her own sake is 
secondary or subservient. (The author) declares lier acting solely for the sake of the other " 
According to this reading, the first sentence completes the V.ritti to III, 57, and the rest of 
the passage Conus the introduction to III. 58. Dr. Garbe found this correct reading in 
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Bhcmfo .-—-But, then, one may object, if that be so, the denial of Isivara 
is not established. To this the author reijlies : 

It is verily agreed on all hands that, of the existence of an emergent 
Wvara previously absorbed into Prahriti, there is proof from the Srutis 
such as 

grq: i 

He who is a!l-kno\ver, all-wise, whose penance consists in knowludtfo.— Miuulaka- 
Upauisat, I. i, 9. * • 

loi the subject ol dispute (between the Sainkhyas and the others) is the 
existence of an eternal fj^vara. Such is the meaning. 

Or, the two aphorisms (III 56 and 57) may be interpreted in the 
following way; 

(LTakriti’s) subserviency also tlie anthor establishes by the aphorism 
Sahietc.’’ (III. 56 whidi means:) for, he, the Supreme, that is, the 
generic, iinivei-sal or collective Purusa, possesses the powei- of knowing all, 
and also possesses tlie power of being the doer of all, being, like the load- 
stone,^ the mover to activity by means of mere pi'oximity. Such is the 
meaning. So that, altliough she is not subordinate to the will of another, 
still, through the proximity of a Purusa, whose objects have not yet been 
fulfilled, the activity of Prakriti becomes necessary for his sake. 

But, if that be so, one may say, then there is a contradiction to the 
denial of Idvara. To this the author replies : 

“ Such a iunof of Isvara is admitted,” that is, the proof of Jiivara by 
means of proximity is, on the other Ijand, universally admitted in the 
Siuti and the Snifiti. Such is the meaning. 

. existence of such an Idvara the proof is such Srutis and 

bnii-itis as : 

Wiggqnr: i 

I) 

tliumb, dwells in the cavity of the body, the lord of the past 
and the future ;--(he who knows Him) does nob tlieuceforth fear.-jJtkn Upani.at, IV. 12 
iswl the'Knowcr of the b^ield (Purusa) looks on ; 

fcrai^rmed.-&'ourre rot tmced.~57. 

about 100 years old , and deliberately rejected it. Ho has been more careful to select 
!trz r (both of winch .neamho same thi„g-rcleased) 

than to try to understand the force and necessity of the little word ‘ Api’, and has thoroby 
made a mess of the whole thing. And this is the less excusable in an eLtor wluj: S!n 
likeTL 1 ! ly one » and who does not even hesitate to ridicule a Pandita 

i , Vidyabindu fo;'his 

worthless reprint of the Samkhya-Pravachana-Bhasyam, 
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Grention hy Pralcriti is for the Relense of Pnnisa, 




j?«iT5TOrg: I^-adhana-syistih, creation by the Praclhfi,na, i.e., Pvakriti. 
para-artham, for the Rake of the other, i.e., Parnsa. svatah, spontaneona 
api, even though, a-bhoktri-tv4t, not being the experience!*. 

iistra-kuhk!ima-vahana-vat, like the cai'rying of saffron by the camel. 

58. Creation by Prakriti, even though it be RjDon- 
ttineons, is for the sake of Puriisa, because she is not the 
experience]-,*- as is the case with the carrying of saffron by 
the camel (for the enjoyment of its master).--269. 

For her own sake as well as for the sake of the other 
(i.e., Pnrnsa) is the activity of Prakriti,— this has been stated (hy if. 1). 
But lierein her own sake is secondary or subservient. (The author now) 
declares her acting solely for the sake of the other. 

Activity for the sake of another is seen even in the case of an 
intelligent being; for example, the camel carries saffron (for its master). 
But tlie energising of Prakriti who is non-iiitelligent, is indec<l for the 
sake of another (i.e., Purn^ja), because she is not the experience]’. —58. 

Veddntin Maliddeva ■. ---The word “api” has the sense of “ova,” 
the meaning being, for the very reason that she does not herself suffer 


Bhasya By the array of aphorisms beginning with tlie first apho- 
rism of the Second Book and ending witli the preceding one, the topic 
of creation hy Prakriti lias been completed. Hereafter, for the purpose 
of the proof of Release, is to be declared the absolute cessation, designated 
as atyanta-laya or final dissolution, of the creatipn by Prakriti, in regard 
to tlie wise or knowing Purusa. For the purpose of tlie demonsti-rtion 
thereof {i.e., of the final dissolution of the creation by Prakriti), tbe author, 
at the outset, establishes, in a detailed manner, the purpose of the 
creation by Prakriti, which was briefly hinted at in the first aphorism 
of the Second Book. 

Although the creation by Prakriti proceeds from herself alone, 
still It IS “ for the sake ot the other,” i.e., for the sate of tlie Bhoga or 
experience and Apavarga or release ot the other ; just as the paiTyiir<r of 
saffron hy the ranrel is for the sake ot its owner : whv ?“ not hem-r*!.. 
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experiencer,” i.e., laecaiise, since she is non-intelligent, experience and 
release are impossible to her. Such is the meaning. 

But one may urge that, by the declaration: '‘for the release of the 
released or for her own sake” (II. 1), creation has been stated to be also 
for the sake of Frakriti herself. To this we reply that that is true. 
Still, blit for her acting for the sake of Purusa, her activity for lier own 
sake is not established. For the one purpose or object of Praknti is 
the release of herself from the Purusa whose Bhoga or experience and 
Apavarga or attainment of the final end have been accomplished. 

Well, it may be objected, if Frakriti is just like a servant, how 
is it that she proceeds to act also for the purpose of causing the experience 
of pain to her lord? (We reply that the objection is) not (effectual), 
because, either, by the very fact that her activity is for the sake of 
Purnyas pleasure, no room is left for the appearance of intervening 
pain, or because she behaves like a wicked servant.— oS. 

acts Simitaneously for the Benefit of 

ll ^ l II 

a-clietana-tve, being non-intelligent. ^ api, even, kairavat, 
as in the case of milk, chestitam, activity, wto pradhdnasya, of the 

Praclhana or Prakpiti. 

59.^ Even though she foe non-intelligent, the activity of 
P-rakpiti is (quite spontaneous), — just like that of milk.— 270. 

ford/;?, .—Activity is seen, it may be objected, (only) of what is intel- 
ligent, (andi not of what is non-intelligent. In regard to this the anthoi- 
says : 

as milk which is noii-intelligeiit, oozes out for the sake of (he 
ealf, even so does Frakriti operate for the sake of Purn?a.— SU, 

B/i%a Well, spontaneous oreativoness itself, one may ohlect 
m not possible in the case of Frakriti who is non-intelligent, boemrse 

S Z7 r “ “''y 

al“e: 

Just as milk transforms into enrd. quite spontaneously, with- 
out depending upon human efforts; in like manner takes pLe the 

’-est. even 

without the effort of an intelligent being, notwithstanding that she be 
non-intelhgent. Such is the meaning 
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There is no tautology of this aphorism with the aphorism (II, 37) : 
“As does the cow for the calf,” because, in that aphorism, it is tlie opera- 
tion of the Instrument tliat has been discussed (wliereas liere it is that 
of the principal agent), and also because cow.s are intelligent, (whereas 
milk is non-intelligent). —-59. 

Note.— On the subject of Prakriti’s acting for the sake of Puriusa and of her spon- 
taneity, compare SSmkhya-Karikfi, Verses LVI, LVII, and LVIll ; 

m ii i( 

cT^rr h ii 

^nx I 

u ii 

This creation, beginning with Mahat and ending with the discrete Elements, 
performed by Prakfiti, for the sake of the other, as though for her own sake, is for the 
purpose of the release of each Purusa respectively.— 56. 

Just as is the activity (i.e., the oozing) of the milk, an unintelligent (substance), 
due to (the final cause of) the nourishment of the calf, so is the activity {i.e., creation) 
of Prakfiti due to (the final cause of) the release of Purusa.— 67. 

Just as people engage in acts to relieve anxiety or wish, so does the Unmanifested 
(i.fi., Prakfiti) energise for the purpose of the release of Purusa.— 58. 

Spontaneous Activity further illustrated. 

^r^Mi ^ I II 

Karma-vat, like the acts. dristeh, from seeing, vd, or. 
k41a-fi,cleb, of time and the like. 

60, Or, (the sjDontaneous activity of Prakriti is proved), 
because (spontaneous) acts of time and the like are seen.-— 271. 

Vritti The author applies another illustration : 

Just as the act done by an agriculturist, e.g., transplantation of 
paddj% etc.,- bears fruit in course of time only, nor are the plants intelli- 
gent. 

From the word “adi,” “and the like, ” is to be understood Adfistam 
or the unseen result of past karma, — 60. 

Bhd^ya By the exhibition of another illustration the author ex- 
plains the reason for the statement made above. 

Or, like the action of time, etc., spontaneous operation of Prakfiti 
is established, because it is seen. Now, one season passes away, another 
sets in, —action of time, etc., in such form, takes place quite spontaneous- 
ly ; in like manner, let there he the operation of Prakfiti also; because 
supposition or inference follows observation. Such is the meaning —60 
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. Activity of Prakyiti is natural, and not the result of 
deliberation. 

sva-’blilv&t, from necessity or nature. ^fgtPt-cliestitam, exertion, 
an-abliisandlian^t, in tke absence of conscious adjustment of means to 
an end. ’’j^-bbritya-vat, as 'is tbe case with, the servant. 

61. The activity of Prakriti is from nature, because 
there is no conscious adjustment of means to an end, — as is 
the case with the servant. — 272. 

Vritti: — The camel {vide III. 58) also, one may say, is seen to act 
from thinking of the fear of being beaten, etc.; nor can the non-intelligent 
Prakyiti have such intention. In regard to this the author says : 

Just as a dependent who has been a slave from the womb, being 
devoid of any conscious regard for his master, does his appointed acts 
from nature alone ; so does Prakriti. — 61. 

Bhd^ya : — But still, may say the objector, in the absence of such 
deliberation as “ This is the means of accomplishing my enjoyment, 
etc., ” the stupid Prakriti can never possess activity even, or will possess 
activity in the wrong way. To this the author replies : 

Just as, of a perfect servant, ‘ from nature, ’ i.e., from Sainsk&ra or 
habit or instinct alone, proceeds the thoroughly regulated and necessary 
service to the master, and not with a view to his own enjoyment; very 
similarly fdoes) the operation of Prakriti (proceed) from Saipskira or 
habit or instinct alone. Such is the meaning. — 61. 

Spontaneity of Prakriti is necessary, 

karma-dkyisteb, from the attraction of karma, v^, and. an- 

S,di-tab, from time without beginning, from eternity. 

62. (The activity of Prakpiti is necessary), because of 
attraction by Karma from eternity. — 273. 

Vfitti : — The author states another view : 

Owing to the beginninglessness of Samsfira or transmigratory exist- 
ence, through attraction by Dharma or Merit and Adharma or Demerit, 
Prahj-iti operates ; just as, under the influence of men’s Karma, even insen- 
tient trees yield fruits.— 62. 

BhAfya Here the word “ Va ” has been used in the sense of adding 
together. 
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Since Karma is beginningleas, hence, also through attraction by 
Karma, the activity of Prakriti is necessary and pre-determined. Such 
is the meaning. — 62. 

Cessation of the activity of Prakriti is also spontaneous. 

vivikta-bodh^fc, through discriminative knowledge, sristi- 

nivrittik, cessation of creation. a'iiURi pradh^nasya, of the Pradh4na, i.e., Prakriti. 
shda-vat, as in the case of the cook. ^ pake, in the matter of cooking. 

63. Through discriminative knowledge, is there 
(spontaneously) cessation of Prakriti’s creation, — just as is 
the case with the cook when the cooking has loeen perform- 


Since it is full of reasonableness, its repetition does not 
count as the fault of tautology ; — hence the author says : 

Creation is for the end of Purusa. But the cessation thereof is 
from the knowledge of the discrimination between Prakriti and Purusa 
just as the cook ceases to act after performing cooking. — 63. 

Bha^ya : — Thus, then, it being established that Prakriti is creative 
with reference to the end of the other, i.e., Purusa, it follows that Release 
is capable of accomplishment, because there must be cessation (of the 
activity) of Prakfiti, quite spontaneously, on the fulfilment of the purpose 
of the other; — this the author declares by the following section. 

On the fulfilment of the purpose of Purusa, by means of Higher 
Dispassion (which results) from the knowledge of the discriminated 
Purusa {ie., of Paru§a discriminated from Prakriti), there ceases the crea*- 
tion of Prakriti ; just as, when the cooking has been performed, theoper- 
ation of the cook ceases. Such is the meaning. 

It is this which is called Atyantika Pralaya or Final Dissolution. 
Thus there is the Sruti : - 

II 

(The perishable is Prakriti, the Immortal and Imperishable is Hara ; one Deva rules 
the Perishable and the Self). Prom contemplation of Him, from joining oneself to Uim 
from constantly realising the state or condition of Him, there is, at the end, the cessation 
of the all-pervading M^yd.— Svetasvatara Upanisat, 1. 10.*- 63. 
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Belease of one does not involve release of all. 


itara^, anotlier, i.e., one bereft of discriminative knowledge. (Vijn4na) ; 
the other than the Indriya, ie , Purusa (Aniriiddha). itara-vat, like another, 
i.e., one in bondage (Vijnana). Aniruddha reads “ itarat jaliAti ” : itarat, tlie other, 
i.e., Prakriti ; jahat-i, separates, abandons. This reading is peculiar to Anir- 
uddha. cjftsim tat ■dos&,t, through her fault. 

64. The Self shuns Prakrit! from seeing her faults, 
(Anriuddha). One devoid of discriminative knowledge 
remains just like one in bondage, (even when another is 
released), through the fault of Prakriti (Vij nana). — 275. 

Vfitti : — Even when there is discriminative knowledge, tiirongh 
instruction, Release, one may say, is not seen (to result). In regard to this 
the author says : 

It is not that Release takes place through mere knowledge anyhow.. 
But “itarah”, the other than the Indriya, i.e., the Self, by means of 
meditation and the like, “jaliati,” abandons “ itarat”, ie., Prakriti, “ tat- 
do§at”, from seeing the faults of Prakriti, such as fickleness, etc.— 64. , ' 

Bhd^ya : — But, if that be so, then, one may object, when there is 
cessation of Prakfiti’s creation, by means of discriminative knowledge in 
respect of the UpS.dhi or investment of one single Purusa, it would entail 
the Release of all (Puru§as). To this the author replies : 

“ ItaraVk one devoid of discriminative knowledge, “itara-vat”, just as 
one bound by Prakj’iti, remains. Whence ? ” Tat-do§d,r,” through the 
fault of Prakviti herself, namely, the fault of non-fulfilment of the object of 
that [i.e,, iioii-discriminative) Puriiba. Such is the meaning. 

So has it been declared in the Yoga Sfitram : 

“Although destroyed ill relation to him whose objects have been achieveil, it (the 
sensible world) is not destroyed, being common to others.”— Yoga Aphorisms, II. 22, S. B. 

H. Vol. IV, page 138. 

So that the cessation (of the activity) of Prakriti that has been 
declared in the preceding aphorism, that is only towards the Purusa 
possessing discriminative knowledge. Such is the import. 

The Sriiti (Svetajfvatara Upanis^at, I. 10 quoted above, under the 
preceding aphorism) too, about the “all-pervading Mayfl,” should be under- 
stood with reference only to one who knows, because it is identical in 
thought with the ^ruti “Ajr m” (iSvetatlvatara Upatisat, IV. 5, quoted under 

I. 149 atife gi.-y.)— 64. ( 
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Veddnbiii Mahddem\ — “Itarah”, one merely possessing discrimina- 
tive knowledge, is also “itara-vat’’, like one devoid of discriminative 
knoivledge, on account of tlie fault, in tlie form of doubt and mistake, of 
discriminative knowledge. So that, the import is, for the purification of 
discriminative knowledge, pains should be taken by one for the cultivation 
of the Tattvas or Principles. 

Release aomisls imrlmt, 

II ^ I l,Vt. II 

clvayolj, of both, Prakrifci and Purasa. ekataraaya, of either. 

EiT v4, or. auddsinyam, aloofness, apavargah, attainment of final 

end ; Release. 

65. The aloofness of both (Prakrit! and Pariisa) or of 
either, is Release. — 276. 

Vritti : — The author declares the essential form, of Release. 

“Dvayoh”, of Prakriti and Piirusa : the aloofness of Prakriti is her 
non activity towards one who possesses discriminative knowledge ; the 
aloofness of Purusa is his non-attachment to Prakriti. “Ekatarasya”, of 
the Self, because it 'alone is the principal. — 65. 

Bhdsya : — The author declares the result of the cessation of (Prakriti s) 
creation. 

“DvayoV’, of both Prakfiti and Puruija, “audasinyam”, aloneness, 
that is to say, separation from each other, — the same is Release. Or, (it 
is) the kaivalya or solitariness of Purusa alone, because, “1 may be 
released”, — such only is seen to be the object desired by Purusa. Such is 
the meaning. — 65. 

How Prakriti affects one and not another, 

^ ii ^ 1 1, ^ ii 

qjssrasegqijtt anya-Bristi-upar% 0 , in. creative influence or activity towards 
another, api, even, also. ’T na, not. virajyate, desists, is disin- 
clined. prabuddha-rajju-tattvasya, of one awakened to the truth in 

regard to the rope. eva, only. g’CT: ura-gah, the snake- 

66. (Prakriti) does not desist from creative activify 
towards others also,^ — (just as is the case with the mistaken) 
snake (which ceases to affect) only one awakened to the truth 
in regard to the rope.— 277. 
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Vritti : — On (the theory of) the aloofness of Prahriti whose nature 
is activity, Release of all, one may say, will be the consequence. In 
regard to this the author says : 

Aloofness there cannot be of (Pralcriti) whose nature is activity, as 
there would then be the fault of giving up nature. But while she does 
not operate towards one possessing discriminative kno\vledge, she does 
not, “virajy ate”, not engage in creation, “sristi-upaiilge’pi”, also in per- 
forming creation in regard to the non-knowing or ignorant. Justus, 
where a rope has been mistaken, for a snake, “uragah”, the mistake of 
snake ceases only in the case of one awakened to the truth in regard to the 
rope, and not in the case of one to whom the truth in regard to the rope 
is not known. — 66. 

Bhdi^ya But, when immediately on the Release of a single Purusa, 
Prakfiti becomes indifferent by reason of her modiffcation in the form of 
Discrimination, how can she, it may be objected, re-engage in creation for 
serving the purpose of another Purusa ? Nor can you Say that this is no 
fault on account of the division or differentiation of the parts of Prakriti, 
because it is seen that the creation of the objects of experience of another 
ii.e, Purusa in bondage) is made also out of the same earth, etc. which 
were before the ingredients of experience to the Purusa who is now 
released. 

To this the author replies : 

Prakriti, even though, in respect of one Purusa, she has become 
indifferent, in consequence of discriminative knowledge, does not remain 
indifferent as regards her creative activity towards another Purusa, but 
does verily create in respect to him ; just as the (mistaken) snake does not 
cause fear, etc., only in the case of one awakened to the truth in regard 
to the rope, but verily does produce it in respect of one who is ignorant 
of the truth. Such is the meaning. 

A’ofe.— Garbe’s reading of the above portion of the Bhfisya is not only entirely differ- 
ent from, but is contradictory to, the reading of F, E. Hall, adopted by us in our transla- 
tion. In the aphorism also, instead of “na virajyate prabuddha-rajjn- tattvasya, " Garbe 
reads “ ua virato prabuddha-rajju-tattvasya.” He has probably given his own reasons 
in his German translation of the Bhasya, but these, if any, are not known to us. We 
therefore reserve criticism for the present. 

The following is a translation of Garbe’s reading of the Bhasya : 

Even though withdrawn from one Purusa, Prakriti verily energises towards another 
Purusa in regard to this, (the author) exhibits an illustration. 

As the snake, even though withdrawn in respect of the knowing (Purusa), does not 
desist from the operation of creating fear, etc., in the case of one who has not awakened 
to the truth regarding the rope, in the very same way does not Prakfiti, even though 
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withdrawn in respect of the knowing (Pnrusa), desist from the operation of creating 
Buddhi, etc., in the case of another, non- knowing, (Purasa). Such is the meaning. 

Where the reading is ‘ Virajyate, ’ there also “ vir^ga ’’ means supineness. 

And the likeness to a snake is here of Prakriti, because of its attribu- 
tion to, or super-imposition upon, Purusa who is likened to a rope. 

Certain imintelligent persons, calling* themselves Vedantins, having 
altogether failed to grasp that such is the drift of the illustrations of the 
rope, snake, etc., draw from the comparison the absolute nothingness or 
the mere imaginary or mental existence of Prakriti. 

By the help of the above illustration offered by the Samkhyas who 
maintain the reality of Prakriti, are to be understood the matters declared 
in the Sruti and the Smriti. — 66. 

JVote;— The Rope-Snake Theory : Suppose a man, w-alking about in dim moon— light, 
is suddenly seen to run away from the place where he had been, crying out “ Snake,” 
“Snake”. His neighbours come out to him and enquire what the matter is. He tells 
them that he was almost bitten by a snake. He then takes his friends to the spot where 
he had seen the snake, so that they may kill it. But when they look at it more close- 
ly, they find that there is no snake there and that what was supposed to be a snake, 
is only a piece of rope. 

Now, in this story, the rope is the reality and the snake is the unreality,— a figment 
of the imagination. And some so-called VedSntins make use of the example in the 
following manner ; Just as the rope is the reality, so is Brahman or Purusa the reality, and 
just as the snake is an unreality, so is the world or Prakpiti an unreality,— a figment of 
the imagination. VijnSna Bhiksu, on the other hand, explains the metaphor in another 
light. He looks not so much at the objects, rope, snake, Purusa, Prakpiti, etc.^ them- 
selves, as at their operation or influence. This is also the Sfimbhya view of the mat- 
ter. In creation the snake is as much a reality as is the rope. So is the case with 
Prakpiti. And while this is so, mistake may occur at every moment ; the mistake of 
rope for snake, the mistake of Purusa for Prakpiti, the mistake of Brahman for the world. 
So that, when Purusa is compared to a piece of rope and Prakpiti to a snake, the com- 
parison does not show that Purusa is the reality, and Prakpiti is the unreality, but it 
shows that just as, when the rope which had been so long mistaken for a snake, is 
known to be a rope as distinguished from a snake, the snake ceases to frighten a man, so 
does Prakpiti cease to bind Purusa, when the latter who had so long been mistaken for her, 
is known to be Purusa as distinguished from Prakpiti. 

‘ Dual charaeter o/ Prakriti supported, 

u ^ I ivs II 

Karma -nimitta-yog&t, from connection or association with, or 
presence of, Karma which is the efficient cause. 2^.5. — For ‘ Yog4t,’ Aniruddha 
reads ‘ a-yog^t,’ meaning from non-connection, Oha, and. 

67. And (Prakriti does not cease to act) also because 
of connection with Karina which is the efficient cause. — 278. 

Vritti',— The author gives the reason for the above (that Prak|’iti 
does not cease to act in respect, of otbers), ... 



Because, ill respect of one possessing discriminative knowledge, 
tliore is the absence of Karma wliicli is tlie efficient cause (of activity on 
Llie part of Prakrit! ). There can be no sprout without a seed. 

Says the ^riiti also : 

The knot of the heart is pierced, all doubts are cut down, and his Karmas also wear 

away, when that Supreme is beheld.— Mundaka Upanisat, 11. ii. 8.-67. 

Bhasya : Not* only is this sense (that Prakriti ceases to act in re- 
spect of some, and continues to act in respect of others) established by 
means of its having an example parallel to it, (as adduced in V. 66), but 
also : 

Piakriti creates objects for other Purusas also through association 
with that Karma which is an efficient cause in creation. Such is the 
meaning. — 67. 

Prakriti’s selection how determined. 

II ^ I u 

Naii-apeksye, there being indifference (Vijn&na) or independence 
(Aniruddha). ^ Api, even, Prakyiti-upakdre, in respect of Prakyiti’s 

service. A-vivekah, non-discrimination, want of discrimination. 

Nimittam, the efficient cause. 

68. Though there is (equal) indiffierence (on the part 
of all Purusas), Non-discrimination is the efficient cause of 
Prakpiti’s service. — 279. 

Vriiti Since Adristam or Karma is a product of Buddhi, let there 
be the contribution of Ad ri stain in tbe production of Aham-kara and the 

rest; but where is the contrihutoriness of Adristam, may ask our opponent, 
in the performance of her own act by Pi akriti ? In regard to this thj 
author says : 

Even though there is this non-dependence on Adristam, Non-dis- 
crimination is the auxiliary of Prakriti.— 68. 

Bhasya .-—But then, even though Purusas are equally indifferent, 
all alike unsolicitous, wliat is, it may be asked, the principle of 
determination here whereby Prakriti proceeds to act in regard to one 
and ceases to act in regard to another? Nor can Karma or Adristam be 

* This introduction to the present aphorism, P. E. Hall reads, of course, wromrlv. a« 
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the required principle of determination, because there is nothing to 

determine what Karma belongs to which Purusa. 

To this the author replies : 

Even though there is this indifference of Purusas, yet Prakriti, sim- 
ply through the Non-discrimination, namely, “He is my lord, I am verily . 
he, serves Purusas by creation, etc. Such is the meaning. So that, to 
what Purusa there exists her VasanfVor the tendency to exhibit herself 
without discriminating, just in respect of that Piirusa only, Prakriti 
proceeds to act. It is. this which is the principle of determination. 
Such is the import. —68. 

iVof e.— Here the question is as to how Prakriti, at the very beginning of a Creation, 
that IS, prior to her transformation as Mahat, is enabled to exercise her creative aetivitv 
or to perform “her own act," as Aniruddha Avould say, in which consists her service to 
t le unreleased Purusas, and which is essential for their ultimate release. Activity of 
course, is her very nature. But an occasion or efficient cause is wanted. Now Purusas 
by their very nature, are unsolicitors of Prakriti, so that the latter cannot approach, them’ 
that way. Adristam is yet unproduoed, because, being a product of Mahat, it appears 
subsequent to the initial action of Prak.riti. Adristam, acquired in the previous Creation 
IS of no help ; since it is difierent for each individual Purn.sa and because, moreover it 
cannot, at the time, be determined what Adristam, belongs to which Parana. Therefore 
the spring of action in Prakriti is just the YSsana or tendency of her nature to exhibit 
herself, ©very detail, to those Purusas who do nob yet recognise their difference from 
her and with whom she is consequently identified. 

How Prakriti ceases to act 

Nartak!-vat, like a dancer, Pravrittasya, of one engaged in 

activity, mf? Api, even, fi*: Nivrittib, cessation to act. viraraila, Oh&ri- 
t^rthy^b on account of the end having been attained. 

69. Just as is the case with a dancer, (there is) 
cessation^ of the activity (of Prakriti), though- (she had been) 
engaged in activity, through the end having been attained. 
— 280. 

The author explains the cessation of the activity of Prakriti by 
means of an example. ‘ ^ 

Just as a dancer, after the end of entertaining an assembly has been 
aooompUshed. desists, so too does Prakfiti, after the end of Parusa, namely 
disoninmative knowledge, has been attained, desists from creation.— 69 
Bhikya : -Bat, since activity is her nature, how can, it may be asked 
cessation of activity be possible even when Discrimination has takeii 
place ? To this the author replies : 

. ■ Prakfiti’s nature to energise is only with reference to the purpose 
of Puru§a, and not uuiversaUy. Hence is explained the cessation of the 
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activity of Prakpiti, even tliougli she had been engaged in activity, when the 
end of her activity has been attained in the form of the accomplishment 
of the object of Purusa. Just as, there is . the cessation of the activity 
of a dancer, engaged in activity for the purpose of showing her dance to 
an assembly, when that end has been attained. Such is the meaning. — 69. 

Note.—Ct SAmkhya-Karika, Verse LIX - 

^^jTcJiT^r li 

• As a dancer, having exhibited herself to the spectators, desists from the dance, so 
does Prakfiti desist, having exhibited herself to Pnrnsa. 

Above continued. 

H ^ I vSo I) 

Dosa-bodhe, there being knowledge of faults, Api, also. Na, 
not. 'srww* Upasarpapaiu., approach. Pradh4nasya, of Prakyitti. 

Kula-vadhh-vat, like a woman of noble family. 

70. Moreover, on tlie knowledge of ker faults (by 
Purusa), there is no approach of Prakriti (to him), — ^just as 
in the case of a woman of noble family. — 281. 

Ff'itti ; — ^It may be said tbatPrakfiti, even thougli she has desisted, 
will yet proceed to act again from some cause or other. In regard to this 
the author says : 

Because of the clear knowledge of her own faults by means of Dis- 
crimination, there is no more approach of Prakriti (to Puru§a) ; just as a 
woman in a noble family, having been seen by a third person, shrinks 
within herself, saying, “May I not be seen by him again.” — 70. 

Bha^ya : — The author gives another reason for the discontinuance of 
the activity of Prakj-iti. 

Being ashamed, moreover, at Purusa’s having seen her faults such 
as to undergo transformation, to be essentially painful, etc., Prakriti does 
not again venture near Purusa. Just like the woman of family : just as a 
woman of family, being ashamed at ascertaining that her faults have been 
seen by her husband, does not approach her husband ; similarly. Such is 
the meaning. 

So has it been declared in the Ndradiya - 

Even though attended with modifications, after having, by reason of non-discrimi- 
nation, long experienced objects by means of hor Gupa-body, this Prakriti, when her faults 
have been known, desists through sheer modesty,— Nftrada-Purfina(?) 
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The very same thing has been declared by the Kl;rik^ also : 

^ ^ RfcT^sri^ i 

My opinion is that nothing exists which is more delicate than Prakriti who, knoW« 
ing that “ I have been seen ", comes no more within the sight of Pura§ia.--S^d^J^/ch^/a-K:dr^M, 
Verse LXL— 70. 

Relation of Bondage and Release to Purusa, 

n ^ I II 

Na, not. Ek4ntatah, absolutely, really. Bandha-moksau, 

Bondage and Release, Purusaaya, of Purusa. A-vivek4fc, from Non- 

discrimination. Rite, except. 

71. Bondage and Release do not absolutely belong to 
Purusa, —(and would not be), excei^t through Non-discrimi- 
nation. — 282. 

Frtfei Whose is Bondage, his is Release ; and they, one may say, 
do not belong to Purusa. In regard to this the author says : 

From the non-discrimination of Prakriti and Purusa, arises the mere 
abhimSna or conceit of Bondage and Release.— 71. 

Bhd^ya But then, if the activity of Prakriti be for the purpose of 
Purusa, the consequence, therefore, one may say, would be the transforma- 
tion of Puru§a by means of Bondage and Release (which is not desired.) 
To this the author replies : 

Bondage and Release, in the form respectively of conjunction and 
disjunction of pain, do not belong to Purusa, “ absolutely ”, i.e.^ really, 
but result from non-discrimination only, in the manner mentioned in the 
fourth following aphorism (III. 74. j Such is the meaning.— 71. 

Veddntin Mahddem : — “ Ekantatah ” means natural. 

Bondage and Release really belong to 

Prakriteh, of Prakriti. Anjasy^t, really, Sa-saftga- 

tyat, through being coiisociated. Pasuvat, like the beast. " 

72. (Bondage and Release are) really of Prakriti, 
because of her being consociated (with Adpistam),— just as ia 
the case with the beast. — 283. 
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nreality must be preceded by reality, of wliom 
jal? To this the author replies : 

Sa-sa/iga-tvat ” through connection with 
It, i.e., through connection with rope, is bound, 
iagc and Release are real. Bondage is nothing 
e not possessing discriminative knowledge ; 
\rards one possessing discriminative knowledge, 
viation from nature {vide Vritti on III. 66) does 
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A-Vaii-agj^a or jSTon-Dispassion, and Aii'-Aii^varya or Non-Lordliness, 
she binds ; she releases by one form, vih., Jmtna or Knowledge. — 73. 


B/zdjya : — Here, by what means is there Bondage, and by what 
means, again, is there Release? There being room for such an enquiiy, 
the author says: 

-By Dharma, Vairagya, Aii^varya, A-Dharma, A-Jn4na, A-Vairagya, 
and An-Aiii^varya,— by these seven “ forms ”, i.e., properties which are 
the causes of pain, Prakriti binds herself with pain. “ Like the silk- 
worm”; just as the worm which makes the cocoon, binds itself by means 
of the dwelling which it itself constructs; similarly. 

And that same Prakriti releases herself “ by one form”, i.e., by 
means of Jhana alone, releases herself from pain. Such is the meaning. 
—73. 

Non-discrimination itself is not Bondage nor Release, 

^ 1 II 

nimittatvam, occasional or efficient causality, a-vivekasya, of 

A-viveka or Non-discrimination. After “A-vivekasaya” Aniruddha reads Iti,” 
meaning Hence, ’t na, no. drista-hfinih, loss of “ visible”, results or 

fruits. 

74. Non-discrimination is tlie Nimitta or efficient 
cause, — (so that) there is no loss of the “ visible”. — 285. 

Vritti : — By means of karma or acts, performed for the attainment 
of a specific object of desire, and not so performed but performed from a 
sense of duty only, are attained respectively Enjoyment and Release; on 
the giving up thereof, there will be, one may say, loss of “ visible” fruits. 
In regard to this the author says : 

Of Adfistam or Merit and Demerit produced by acts, through 

Jhana or Knowledge, — therefore, intermediately, — is the causality in the 
production of Release ; but, of Sarnsara or worldly existence, the cause is 
A-viveka or Non-discrimination. Therefore, there is no loss of “ visible” 
fruits. — -74. 

Vedd7itinMaliddem :-~Oi Sams4ra, the cause is A-viveka. With 
a view to its cessation, endeavour should be made only in respect of the 
manifestation of Discrimination. Thereby there will not be the loss of 
the fruit, namely, Release, of the “ visible”. Erom karma, however, 
through the purification of the Ohitta or thinldug principle, there re- 
sults Release as the fruit; wherefore it (karma) is called the “visible”. 

BM^ya:—But then, that which has been asserted, namely, that 
'Bondage and Release result from Non-discrimination, is, one may object, 
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improper; because Non-discrimination is (with men) neither a “heya,” a 
■ thing to be avoided, nor an “ upadeya,” a thing to be secured, that is, is 
not an object of volition at all; for, in the world, only pain^ and the 
absence thereof, i.e., pleasure, etc., are, in themselves, the objects of 
aversion and desire. Otherwise, there will be loss or repudiation of what 
is (actually) seen. 

Apprehending such an objection, the author himself explains what 
was asserted in the fourth preceding aphorism (III. 7 Ih 

What was asserted before was this, that Noii-discriminatiou was 
only the occasion or efficient cause of Bondage and Release in Purusas, 
and not that Non-discrimination itself was these; hence there is no 
repudiation of what is (actually) seen. 

And this is clear in the aphorisms of the First Book. Due to the 
occasion of Non-discrimination is the conjunction of Prakpti and Piirusa : 
I , i while from that conjunction, pain relating to Pralqiti is being pro- 

duced, it casts its reflection in Purusa ; the very same (reflection) is the 
experience of pain, that is, (Purusa’s) connection with pain ; and it is its 

cessation that is the end desired by Purusa (Purusa-artha), which is called 
Moksa or Release.-— 74. 

How development of Viveka oi' Discrimination is possible. 

tattva-abhyasdt, from habitual cultivation of the Tattvas or princi- 
ples, e.g., Prakriti, Mahat, etc. ^ na iti na iti, “not*’, “not”; thus. ^ iti in 
th^ way. rqwra tyag^t, from abandonment. viveka-siddhih, development 

of Wveka or Discrimination. ^ 

75. Through habitual cultivation of the Principles 
in the form of the abandonment (of abhimfina or con- 
ceit), expressed as (that the Self is) not (Prafcriti), (that it 
is) not (Mahat, etc.), (there takes place) the perfect develop- 
ment of Viveka or Discrimination.— 286. 

Vntti :~Ani how can there be Viveka ? it may be asked. To this 
the author replies : 

It is clear. 

Says the i^ruti also : 

s n % ft 

TM., the same, is not (this), is not (that) ; the Self, therefore, is not apprehensible. 


I 
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with Pralq’iti. All other means are merely (lit. limbs) auxiliaries to 
Abliyasa or liabitiial cultivation (of the Tattvas.) Such is the meaning. 

Thus, says the Sruti : 

?rqTcr ^fcT kfk ?rif 

Now, then, the direction “xVebi’’ “Noti”— Not, Nob, - for does not something other than, 
and beyond, this (visible world) not exist Ar, Up. II. iii.6. 

It, the same, Self, “Neti" “Neti”.-J3t’. Ar. Up. IIJ. ix, 26. 

Note : — ^We give below the whole (third) Brahman a to make the meaning of the 
above extracts appear more clearly. 

II ^ 11 ?r^JTg[r^r^rfcTft^r5li^^^cTfc5?icr^crcHfr^^?T^?T 

^ erqf^ m n r \\ 

^ qr u ^ n 

^s?qT«ir?J7iir3[^5r ijar ?T^j^a(5irrqir^^ ^^f^ffu^frcrcnsrr^r?! q:cf?ffc5^^fc<3«rcr^cT- 

ijrf 55%ar^ q:q 

u a u arri!!^ ?Tajr?Tflff^^:rcJT5rr^T?[T »^a^ga^a'?T|crT?f ^^a’^qr- 
?j^%|[a‘^r^a^la^ m mm ^ctr ^r5?T 3fj%^^?3^q;EaT€?r 

!c^: 11 II la'?^ ^mm aar ?rfT?:sra ardr mx qp^arrirqj 
iti^r 2T2rrsifqr^5!ir so^€r4 q5qr«^f|[?T?f ^ ar ?f€q q 

qq %^r«ira a ^fqaT?:q^?£r 

RT^JT ^ =?caii?^ n ^ u 

Two, my child, are the forms of Brahman: ponderable or finite and imponderable or 
infinite, mortal and immortal, immobile and mobile, Sat (Earth, Water, and Fire) and Tyat 
(Air and Ether).—!. 

It is this (which is) finite,— that which is other than Air and Ether. This is mortal. 
It is immobile. It is “Sat”. Of this, the same, the finite,— of this, the same, the mortal, — 
of this, the same, the immobile, —of this, the same, the “ Sat”,— he is the Rasa or Chief,— 
the same who heats,— of the “Sat” verily is he the Chief.— 2. 

Now, the infinite is Air and Ether. It is immortal. It is mobile. It is the “ Tyat", 
Of this, the same, the infinite,— of this, the immortal,— of this, the mobile,— of this, the 
“Tyat”,— ho is the Chief,— the same Piirusa, who is in this Sphere,— of the “Tyat” verily 
is he the Chief.— Thus (is finished) the Adhi-Daivatam.—S. 

Now, Adhi-Atmam : It is it that is finite, that which is other than Prfina, he who is 
in the heaven (Akasa) of the microcosm. It is mortal. It is immobile. It is the “ Sab ", Of 
this, the same, the finite,— of this, the mortal,— of this, the immobile,— of this, the “Sat",— 
he is the Chief, who is Chaksus (the Deity presiding over the Eye),— of the “Sat" verily 
is he the Chief.— 4. 

Now, the infinite is Pr&pa,— he, the same, who is in the heaven of the microcosm. 
It is immortal. It is mobile. It is the “Tyat”. Of this, the same, the infinite, — of this, 
the immortal,— of this, the mobile,— of this, the“ Tyat”,— he is the Chief,— ho who 
is the Purusa (presiding) over the right Bye,— of the “Tyat" verily is ho the Chief.— 5. 
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Of this, the same, Purusa, the Ilhpa or form 'as the Kiisumbha flower dying a piece 
of cloth, as the bluo dying a piece of blanket, as the worm called Indra-Gopa, as the 
flame of fire, as the white lotus, as a series of lightning flashes compared with a single 
flash of lightning, —even so is its beauty,— (he) who knows thus (knows). 

Now, then, the direction ‘iNeti,’’ “Neti”— Not, Not, — for does not something other 
than, and beyond, this, not exist ? Now, its name : Truth of Truth. PrSpas verily are the 
Truth. Of them is He the Truth.— 6. 

That is called knowledge which is the knowledge of the difference 
of the intelligeiit and the non- intelligent among the modifications that 
have been described here, beginning with the A- vyakta or Unmanifested 
(Prakriti), and ending with the Vislesas or the discrete products.* 

For example : 

^ R^5Sir I 

cT?iT ^ 11 

Framed with bones, united with sinews, overlaid with flesh and blood, covered over 
with skin, emitting bad smell, fall of urine and excreta, a prey to decay and grief, the 
home of disease, incapable, dirty, resting on what is not-permaaent, the abode of the 
elements,— it (the body) one must abandon. As a tree (removing itself) from the bank of 
the river, or as a bird (flying away) from the tree, so is he who forsakes this body, saved 
from a painful fate. — Manu Sar^hit^, VI. 

This very thing has been declared by the KarikA also : 

' cTx^rwrr^^TTfla r ^ Rtf i 

So, through the cultivation of the Principles, is produced the final, pure, because free 
from doubt, and the one single knowledge that neither does agency belong to me, nor is 
attachment mine, nor am I (identical with the body, ebe.).—Sdmkhya KdriM, Verse LXIV. 

“ Ua asti ” negates the agency' of the Self. “Na me ” negates 
attachment. “ Na aham ” negates identity. “ A-viparyayftt viiiaddham ” 
is the description of “Kevalam”. (Kevala, i.e,, pure, i.e., Viiiuddham or 
purified, A-viparyayat, i.e. because of the absence of doubt). Hence 
(knowledge) in the intermediate stage is affected with doubt. Such 
is the meaning. 


=<* In the text this passage appears in verse. Dr. Garbe takes it to be a quotation, 
probably from the Matsya Parana. We suspect, however, that this is a portion of the 
Bhfisya, only written in verse. For there is nothing in the BhSsya itself to indicate that 
the passage in question is a quotation. The drift of the Bhasya rather goes to show" 
that it is not a quotation. 
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It is this pureness that has, in the aphorism, been declared hj the 
word “ siddhi ” or development. For it is knowledge of this description 
that has been established as being the cause of Release, by the Yoga 
aphorism : 

TfirgsTT II sj II II 

DiaOTiminative knowledge nndiaturbed is the moans of avoidance. -rooa Sflirom 
11. 26, 8. B. H., Vol. IV, page 147.-76. onirum, 

VeddntinMahddeva -.—"Neti Neti iti Tattva-abliySsat ” ; throiigli 
ooDstant contemplation of the Self by means of its oharacterietio difference 
from the body, the Indriya, etc. ; “ Ty^gSt ” ; through renunciation ; (is 
reached) “ Viveka-siddhih ” ; the direct vision of the Discrimination. 

An eaiceptioji bo the above I'ule pointed out 

II ^ I II 

Adhikari-prabhedSt, owing to the difference (of excellence) in 
the Adhikarine or persons who are eligible for the cultivation of the Principles. 
^ Na, no. Niyamah, rule. 

^ 76. Owing to tlie division of the eligibles (into classes), 
(it is) not a (general) rule. — 287. 

Tniti If Release is attained by means of the cultivation of the 
^ Principles, and the like, then, one may object, there will be Release in 
the case of all the disciples after they have once received instructions 
about these things, because the cultivation (of the Principles) will be 
the same in every case. To this the author replies : 

Because of the differences of ‘ power ’ or competence, good, middling 
and had, it cannot be a rule that Release (of all the disciples will take* 
place) at one and the same time.— 76 . 

^ BMffo :-Iii respect of the development of Discrimination, the author 
points out a distinction. 

Since there exist differences among the Adhikarins or eligibles for 
the cultivation of the Principles, such as bad, etc., even though cultiva- 
tion of the Principles be pursued. Diere is no rule that, in this very birth 
perfect development of Discrimination will be accomplished (in all eases)’ 
Such is the meaning. Therefore, one should, by skill in the cultivation 
of the Principles caivy one’s competency to the highest degree of excel- 
fence, bucli is the import. — 76 . 

‘ Pure ’ Dzscrimination alone is the cause of Release. 

II ^ I \S,S II 

^.Rsq^BadUta-anuvri^^ the return of what has been 

repelled. Amruddha reads the word with the fifth case-ending. 
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madliya-vivekatali, in. tli© stage of medium (and still imperfect) Discrimination. 
■sRf^Api, even. TJpa-bliogali, experience. 


77 , By reason of tke return of what has been 
repelled, even in the stage of medium (and still imperfect) 
Discrimination, there is Experience. — 288. 

Vritti : If Release results through Discrimination, how is it seen, 
one may ask, that Experience occurs to one possessing Discrimination ? 
To this the author replies : 

Of one possessing strong Discrimination, there is no Experience. 
Of one of medium Discrimination also, the Experience is a mere return of 
Vasana or the previous tendency to experience, since, in his case, there 
being an absence of desire for experience, it is repelled by means ’of the 
knowledge expressed as “ Enough of it T One undergoes experience, 
thinking “Let me through experience wear away the Karma which is 
about to yield fruits — 77. 





Bk&sya The author declares that, only by the perfect development 
of Discrimination, there can be Release, and not otherwise. 

One attains to the state of medium Discrimination immediateh 
after the immediate cognition of the Self by means of Samprajnata-=!^ Yoga 
or Cognitive Trance on a single occasion. Even when medium Discrimi- 
nation has taken place in Purusa, Experience still occurs by the return 
into Purusa, in the form of reflections, through the influence of Prarabdha 
or Karma which has commenced to operate, of pain, etc., even though 
these had been previously repelled. Such is the meaning. 

Perfect development of Discrimination, on the other hand, takes place 
only through the A-Samprajnata Yoga or Qltra-Oognitive Trance from 

which there 


xiu using unto waking consciousness) again. Hence 
ish that when that has taken place, there is no more 
expression “ Madhya-vivekatah,” in the st^ge oi medium 
as been used ^in the aphorism). 

01 sluggish Discrimination, prior to direct cognition 


possesses 


kas been folly explained. 



* This-sentenoe is not found-in Dr. Garbo’s edition of.Aniruddha Vfitti. 


this (t.e., medmmness), after Discrimination, Experience still takes place, — 
such is the ^syntactical) connection. Owing to the non-existence of Desire 
and Aversion ; “ Of what has been repelled,” i.e., of what does not lead to 
joy and sorrow, that is to say, of even what is not the cause of the produc- 
tion of desire for objects of enjoyment ; “ by the return,” i.e., by its being 
rendeied necessary by reason of its being the fruit of Prarabdha or Karma 
which has been in operation. So that, the idea is, there is a very great 
difference between tlie Discriminating and the Non-discriminating. 

Case of Jivan-Mukta considered. 

H ^ I vsc: 11 

Jivan-mulitah, released during life. Gha, also. 

78. (So) too is tlie Jivan-raukta, — 279. 

^ Vritti :~The author stales the essential character of one possessim^ 
medium Discrimination. ^ 

The word “ Cha ” has been used in the sense of “Iva,” Ae., of 
similarity.'-' iThe Jivan-inukta or living-yet-ieleased is), like the released, 
released, in consequence of the non-existence of Desire and also in 
cpnsequence of the non-production of Dliarma or Adjifatain. 

Says the ^ruti also : 

Should Purusa realise the Self iu this way that “ I am it,” then, wishing for what 
for desire for what, will he decay along with the body? -Bfihat Aranyaka Upanisat 
Jy. iv. 12“ 78. ’ * ’ 

Bhd^ya:~The Jivan-Mukta also is just in the condition of one of 
medium Discrimination. Such is the meaning.— 78. 

Proo/ of Release during life. 

Upadesya-upadestri-tvat, from the relation of the instructed 
and the instructor. Tat-siddhib, proof thereof, i.e., of the existence of the 

Jivan-mtikta. 

79. From the relation of the instructed and the, 
instractor, is the proof of the Jlvan-Mukta.— 290. 
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BOOK 111, sdTRA 16, 80. 355 

Vritti : — There is no proof, it may be saidj that there can be Release 
of one while one is living. So the author says ; 

Of one x)ossessing strong Discrimination (and, therefore,) not cogni- 
sant of external affairs, the very character of being the instructor does not 
exist. To one, again, possessing sluggish Discrimination, the character of 
being the instructor does not belong, because of his ignorance ; on the 
contrary, he himself is the person to be instructed. The instructor 
(therefore) must be the person possessing medium Discrimination. Hence is 
“ tat-siddhih,” i.e , the proof (of the existence) of the Jivan-mukta.— 79. 

— The author states the proof in regard to the Jivan-mukta; 

From the mention, in the £5astras, on the subject of Discrimination, 
of the relation of the preceptor and the disciple, there is proof of the 
Jivan-mukta. Such is the meaning. Because to be the instructor is 
possible only for one released during life. — 79. 

Vedantin AfaMdeyc* Because of the non-existence in him of Desire, 
etc., the Jivan-mukta cannot be the person to be instructed ; but the person 
of sluggish Discrimination is the one to be instructed. Therefore, there 
is proof of the Jivan-mukta as being the instructor of the person of 
sluggish Discrimination. 

Another proof. 

II 

Srutih, Sruti, Veda. Oha, also. 

80. Tkere is, moreover, &uti, (on the subject). — 291. 

Vritti : — The author shows the evidence on this point. 

Said : 

ii 

For the wise, even while living, is released from joy and pain. — 80. 

Bhd^ya: — There is also Sruti in respect of the Jivan-Mukta. 

Man can he released by means of initiation (Diksa) only ; even the released can stay 
in the figure or body. Lying within the wheel of the potter, the jar may still revolve 
even though disjoined from it.— -(Source not traced). . 

Being Brahman itself, (he) reaches even Brahman.— B-r* Ar, Up. IV. iy. 6. ‘ 
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Says the Ndradiya Srariti also : 

^S^qrq; m'im ^ n 

He is called the Jivan-mukta who looks upon all things as the Self, who is above 
virtue and Vice, and who, through the force of previous practice, follows, in his acts, 
noith.©!? th6 Society nor the Scripture, — 80# ^ 

Shigg-ish Dkerimination cannot qualify for preeeptorship. 

^ u II 

a procession of Mind 

persons, blind tradition. 

81. Otherwise, (there would he) the blind leading 
the blind.— 292. . 

Fritti:-Evenamaa of sluggish Disorimination.it may be said 
may be an instructor. In regard to this, the author says ; 

Were the ignorant to be the preceptor, the disciple, a fortion 

would remain Ignorant.— 81 . 

BA%a;--But, then, by means even of mere Hearing, it may be 
tTe llVr"^ instructor may be acquired. To this 

“Wtha.” otherwise, i.e,, on tbe supposition that tbe character of 

a re® “uld beT ascrimination. 

itaZ £ blind' K «•. of the . blind 

be MfS ainr Suet IS the meaning. Hot knowing the truth about 
tie .Self m all its entirety, were one to instruct, then, by reason of one’s 

own_en-or in some portion of the subject matter, one would make the 
disciple also commit the same error ; be, in bis turn, will again mislead 
another; the latter, yet another ; and, in this wa;, there wlrtl 

tiaditiou or procession of blind persons.— 81 . 

'^<>rldly existence even after Release, explained. 

II ^ I q:( || 

Wftv: dhrita-Zartrat h^a^ngXeTo^ 

82. Having the body (still) supported, (the Jlvau- 

mukta continues living),-just like tL wh rl ug of th« 
(potter’s) wheel.— 293. wniumg of the 
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^ Vritti ; — As regards instraction, because Release results through 
•Knowledge, one, it rnaj’’ be said, should be released immediately after 
instruction ; what need of delay ? In regard to this the author says : 

Just as, after the removal of the whirling rod, through the force of 
Samskara or momentum the wheel revolves, in like manner, even in the 
case of those who possess Discrimination, because of the Karma or Adristam 
which supports, creates as well as preserves their bodies, not having been 
worn out or exhausted, there is no immediate Release ; but their Release 
takes place after the exhaustion of their Karma by means of Experience 
and the like. 

So also says the ^ruti : — 

f ^ \\ 

Man can be released by means of initiation only ; even the released can stay in tbe 
figure or body. Lying witbin the wheel of the potter, the jar may still revolve, even 
though disjoined from it.— 82 . 

Bhdqya But then, when Karma has been exhausted by means of 
knowledge, how, it may be asked, can there be life ? To this the author 
replies: 

Even after the cessation of the act of the potter, through the momen- 
tum imparted by the previous act, just of itself, for some time, the wheel 
revolves. Similarly, does the Jivan-mukta remain, carrying the body 
which performs its functions by virtue of the force of the Pr§rabdha 
Karma or former Karma which has been in operation, even though no fresh 
Karma has been produced after the growth of Knowledge. Such is the 
meaning. — 82. 

How retention of lody, eveji after Release, is rendered unavoidalle. 

samskara-lejaatah, through the merest trace of Sannsklra or 
previous impressions which originate the body, ; tat^iddhilj, effectuation 

thereof, z.e., of the retention of the body. 

83. Through the least trace of Samskaras (takes place) 
the retention of the body. — 294. 

Vritti Therefore, there is the Jivan-mukta this the author 
; .ptates. ■ 

(“Tat-siddhih ” means) the proof of the, Jivan-mukta.— 83. 
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Blidffy a then, it may be objected, when there lias been the 

exhaustion of the Vt'isana or tendency towards Experience, etc., by means 
of the Cognitive Trance (Samprajnata Yoga) which is the cause of Know- 
ledge, how can there be tlie retention of the body ? Neither can it be 
contended that there is no evidence to show’ that Yoga can overpower the 
Samskfiras, because that is proved from the Yoga aphorism : 

The modification or transformation of the Ohittam or the thinking Principle, known 
as Nirodha or Inhibition of all other modifications, is the conjunction of the Ghittam with 
the moment of inhibition when take place respectively the disappearance and appearance 
of the Saipskivras or impressions of outgoing modification and of inhibition.— Yoga Sutram, 
III. 9, S. B. H , Vol. IV., p. 186. 

and also because everybody knows that the influence of a different 
object, coming after a long interval of time, is able -to overpower the im- 
pressions of other objects. 

To this the author replies : 

Of those impressions of objects which are the cause of the carrying 
of the body, because a small remnant is, left, there is the effectuation of 
the retention of the body. Such is the meaning. 

Now, here tlie 'existence of a trace of the impression of A- vidya or 
false knowledge is not required. Because A-vidya is the cause of just the 
origination of the outcomes of Karma in the form of birth, etc. In the 
Commentary on Yoga, moreover, it has been similarly explained by the 
revered "Yyasa. There is, furthermore, the argument in the Ny^ya Darrfana : 

II ^ I II 

Because the birth of one from whom all Passion has fled away, is not seen.— Nyaya 
III. i. 25, S. B. H., Vol. VIII., p. 69. 

Nor, again, is the existence of A-vidya necessary even in the expe- 
rience of Karma which has the iTarabdha or Karma which has begun to 
operate, as its fruit. 

Where, on the other hand, there is, as a rule, dependence upon 
A-xddyn,— that Experience, which is of the form of a particular exertion, 
occurs to the stupid only ; while, in the case of the Jivan-muktas, there is, 
as has been stated before, just the semblance of Experience. 

Some one, however, has said that, in the case of the Jivan-mukta, 
there remains also a trace of the impression of A-vidyn. But that is not 
so, since it would entail the production of Dharma or Merit and A-dharma 
or Demerit. It would, moreover entail a “ procession of blind persons.” 
And, further, there is no necessity for the supposition of the existence cf 
a trace of the impression of A*vidya. 
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And all feliis has been elaborately discassed in tbe Coraraentary on 
Bralima-Mimamsci (the Vedrinta-Sntrani).-- 83. 

Veddntin Mahtdeva: — “ Samskara,” impression, is of Desire, etc. 
Ihe very same is “ Lesia,” a trace, that is, the semblance of Desire, etc. 
Such is the meaning. T'lierefrom is “ Tat-siddliih,” the establishment of 
Experience. It is hence that even when Desire, etc. are seen in those who 
possess Discrimination, they are not really Desire, etc., but are merely the 
semblances of Desire, etc. Such is the import. 

Gondusion : Discrimination is the only means of Release. 

ii ^ i c:« ii 

Vivek^t, through discrimination. Nih-sesa-duhkha-niv- 

rittau, on entire cessation of pain. Krita-kritya-t4, the condition of one 

for whom what was to be done, has been done, ^ Ha, not. Itarit, from 
anything else. 

84. On the entire cessation of pain, through Discrimi- 
nation, (is reached) the condition of one for whom what was 
to be done, has been done, and not through anything else, — > 
not through anything else. — 295. 

Vritti.— When, it^ may be asked, is the supreme Release attained? 
To this the author replies : 

When there is absolute cessation of the threefold pain, — cessation so 
as to leave no remainder,— one becomes “ Krita-krityah,” fulfilled, be- 
cause of the attainment of supreme or ultimate Release. “ Ha itarat,” not 
flora any other, Karma or act — such is the complement. 

The repetition of the phrase “ Ha itarat ” is to indicate the close of 
the Book.- 84. 

Here ends the Third Booh, of Dispassion, in the Vritti on the Sdrphhya- 
Pravadiana-Sittram of Kapila. 

The author recapitulates the sense of the declarations in 

thelSastra. 

When all pain, whether it be obstructed or unobstructed, ceases so 
as to leave no remainder, by reason of the inhibition of all the modifica- 
tions (of the mind), by means of the Higher Dispassion, resulting from 
the above-described development of Discrimination, it is then only that 
Purusa becomes fulfilled ; and “ not through anything else,” ie., not even 
through Release during life. Such is the meaning. 


360 


SAMm^A-PBAVAGBAnA-SdTBAM. 


The repetition of “Na itarat ” is to indicate the close of the 
Book. — 84. 

It lias, in this Book, been declared that all effect, ending Tvith the 
final dissolution, is of the A-vyakta, the Unmanifested, i.e., Prakriti, and 
not of the Self. Similarly, it has here been declared that Discrimination 
is the means of accomplishing Higher Dispassion. 

Here ends the Third Booh, of Dispassion, in the Commentary composed 
by Vijhdna Bhik.^u on the Bdttikhya-Prarachana-Mtram of Kapila. 


Book IV. 
OF FABLES. 



^ INTRODUCTION. 

Vritti : — Next to {the Book of) Dispassion, is made the origination of 
the Fourth Book, for the purpose of telling stories for the awakening of 
I the disciple. 

The means of accomplishing the knowledge of the dis- 
crimination between Pnnisa and Prakriti should now be exhibited through 
a number of fables w'ell-known to theSastras: — for this purpose is com- 
menced the Fourth Book. 

Instruction of the Truth \ Story of the Abandoned Vrince. 

« 8 U u 

R4ja-putra-vat, as in the case of the king's son, nr^q^siw Tattva- 
upade^^t, through instruction of truth. 

1. (Discrimination-Viveka-arises) througli instruc- 
tion of the truth, — as in the case of the king’s son. — 296. 

Vritti '. — A certain prince was born under an inauspicious conjunc- 
tion of stars. So he was removed from the palace. A hunter chief 
adopted him as his son, and he acquired merely the manners and customs 
of his adoptive father- Now, when the king died sonless, the ministers 
brought him back to the palace, and enlightened him by saying : “You are 
I not a hunter, but the son of a king.’’ So told, he forthwith recovered the 

manners and customs of a prince through the force of previous Samski,ras 
^ or impressions. 

(Moral) : Similarly, instruction is to be given for the enlighten-" 
ment of even those who are dull. — 1. 

Bhdsya : — Here follows the woi'd, Viveka or Discrimination, which 
■* appears in the last aphorism of the preceding Book. 

The meaning, then, is that, as in the case of the king’s son, Discri- 
: mination is produced through instruction of the truth. 

Here the story is as follows ; A certain king’s son, by reason of his 
being born under the conjunction of stars known as Ganda,^*^ is expelled 


* Birth under the asterisra, Ganda, results in the death either of the child or of one 
or both of the parents. 
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from the city and reared by a Imnler. So he remains under the conceit 
that “ I am a hunter.” Having learned that he is alive, a certain minister 
enlightens him by saying You are not a hunter, but a king’s son.” 
Just as he then and there abandons the conceit that he is a Ohandala or 
outcaste, and adopts his true royal state, thinking “ I am a king ”, in the 
very same way, througli the instruction of some kind person who informs 
him by saying : “ Produced as you are from the Adi or Original Purusa, the 
All-Full, Pure Consciousness manifested, — you are a part thereof,” the 
Incarnate Purusa abandons the conceit of his being a product of Prakriti, 
and re-assumes his own intrinsic form, realising ‘‘ Being the son of 
Brahman, 1 also am Brahman itself ; by no means am I different in charac- 
teristic from Brahman, nor am I subject to transmigration.” Such 
is the meaning. 

Tl)ua we find in the Garuda-PurAina : 

\\ 

fa[5r: \ 

rnihn ii 

Just as, Iby means of a single golden gem, all the world looks golden, exactly so, by 
means of the Lord being known, all is known. As some twice-born, being possessed by a 
planetary power, thinks that “lam a dudra,” and after the expulsion of that power, be- 
comes conscious again of his Br4hmana-hood, similarly does the Jiva, being possessed by 
MfiyS, thinks that “1 am the body," and after the destruction of MftyA, becomes oonsoions 
again of his own true form, realising that “ I am Brahman.”—!. 

Instruction need not he direct : Story of the Pisdeha. 

pisAcha-vat, like the pisAcha or goblin, anya-artha-upadese, the 

instruction being for the sake of another, api, even, 

2. (Discrimination results), as in the case of the Pi- 
sacha, even though the instruction was for the sake of 
another. — 297. 

Vritti The author relates another story. 

A certain preceptor, remembering ^the injunction): “Receive ins- 
truction in a lonely place,” took his disciple out with him, entered a forest, 
and imparted instruction to him. It was overheard by a Pi^Acha con- 
cealed behind a bush. He too attained Release. 
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The moral, therefore, is that, from knowledge about the Self, even 
though it be casually received, there is Release. — 2. 

Bhd^ya, :~Even women, Sd.dras, and the like may attain their end by 
hearing the instruction of one Brahmana by another Brahmana ; — with a 
view to show this the author exhibits another story. 

Although the instruction in regard to the Tattvas or Principles was 
being delivered by iSri Krispa for the benefit of Arjnna, discriminative 
knowledge was produced in a Pis^acha standing near by. Similarly, it 
may be in the case of others also. Such is the meaning. — 2. 

Inculcation also is necessary. 

dvyUtih, repetition. a-sakrit-upades^t, through frequent 

instruction, 

3. (In some cases there is necessity of) inculcation (of 
the truth) through frequent instruction. — 298. 

Vritti : — Herein the author mentions a distinction. 

Of those in whom Dispassion is very strong, let there be Release 
through the mere hearing (of the truth). But, in the case of the sluggish, 
inculcation should be done through unremitting instruction.— -3. 

Bhd§ya : — In case knowledge is not produced through a single in- 
struction, then also a repetition of the instruction has to be made;— this 
the author declares by means of another story. 

Also a repetition of the instruction should be made, since there is 
the history of the frequent instruction of ^vetaketu, etc., by Irani and 
others, recorded in the Ohh^ndogya Upanisat, etc. — 3. 

Dispassion : All is fleeting. 


pit^-putra vat, as of father and son. ubhayoh, of both. 

drista-tvM, it having been seen. 

4. Since, as of fatRer and son, (so of oneself also), 
both, (death and birth) are seen (and inferred), (there arises 
Dispassion). — 299. 

Vritti : — The author relates another story. 

A certain Brahmana, on account of poverty, left his pregnant wife in 
the house of her father, and went to another country for the purpose of 
receiving alms and charities. After a long interval of time, he returned 
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home, and, on seeing his son, could not know him. The son’s mother 
informed her husband and son. Then there was knowledge of both of them. 

The meaning, therefore, is that, even without the help of a precep- 
tor, knowledge of the Tattvas or Principles may be acquired even through 
instruction by a friend.— 4. 

^ Blidsya :~For the purpose of Dispassion, the author establishes, by 
putting forward an example, the fragility, etc. of the frame of the Self.’ 

As of one s own father and son, so of oneself also, because death and 
birth are seen and inferred, there arises Dispassion, and, by means there- 
of, Discrimination. So has it been declared : 

Of oneself, the birth and death can be inferred from the case of one’s father and 
son,— 4, 

All worldhj pleasure is alloyed with pain : Story of the Eawh. 

U 8 I VC 11 

syena-vat, like a hawk. sukha-dubkhi, pleased-and-pained. 

^’■n’li^^^ty^ga^-viyogaA^^^ by reason of abandonment and separation. 

5. Prom abandonment and (consequent) separation, 
(one becomes) both pleased and pained at the same time, 
—just like a hawk. — 300. 

Ffittz The author relates another story. .. 

By a certain person, a young hawk was picked up, and reared, with 
Uniform care, by means of such food as cakes, sugar, etc. In course of 
time, it attained its youth. It was then abandoned in a forest by the 
man, thinking “Why do I make it suffer pain”? The hawk also was 
pleased owing to the abandonment of its bondage, but, at the same time 
was sorry owing to its separation from the man. 

(The moral, therefore, is that), because pleasure is alloyed with pain, 
both of them are equally objects which are fit to be avoided. — 5. 

^ Bh&tya Hereafter, tlie author exhibits, by means of the examples 
given in the stories, the suhservients to the development of Knowledge in 
the case of one in whom knowledge has (just) been produced and who has 
become dispassionate. 

Acquirement of things should not be made, since, by voluntary 
abandonment of things, a man becomes pleased, while, by (forcible) separa- 
hon (from them), becomes pained, -justlike a hawk. Such is the meaning 
For a hawk, cariying a bit of hesh, is made painful if some one else 
suddenly falls upon it and forcibly separates it from the.flesh, while, if it 
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voluntarily abandons tlie flesh, it is freed from the pain. So has it been 
declared 

Other and more powerful hawks, possessing no flesh, attacked one hawk possessed 
of flesh. Abandoning that flesh, he gained pleasure.-— Sr/wind Bhdgvatam, XI. ix. 2. 

So has it been declared by Manu also : — 

mx 1^* m I 

Like a tree (removing itself) from the bank of the river, or like a bird (fljdng away) 
from the tree, be who forsakes this body, is saved from a painful ta,te~Manu-8anilntd, VI. 
78.--6. 

Abandonment of that uliieh is 'fit to he abandoned : Story of the Snahe and 
the Slough. 

Ahi-nirlvayaiil-vat, like the serpent’s skin. 

6. Like the serpent’s skin, (things avoidable, should 
he abandoned). — 301. 

Vfitti : — The author relates another story. 

‘‘ Nirlvayani ” means the slough. 

A certain snake, having cast off its coat, at the door of its hole, is 
grieved to see it besmeared with dust and clay, thinking “ It is mine,” and, 
through affection, does not throw it away. It is afterwards seized by a 
certain snake-charmer following the skin. 

The meaning, then, is that the feeling of mine-ness, affection, etc., 
should not be cherished. — 6. 

Bhd^hya : — Just as a snake quite easily abandons its old skin from a 
sense that it ought to be shaken off, even so should a person desirous of 
Release, abandon Pralqiti, enjoyed for long and effete, from a sense that 
she ought to be abandoned. Such is the meaning. So has it been said : 

Like a serpent, its old skin.— Udwidt/anaw, III. ix. 82.-6. 

Prahriti, once abandoned should not be taken back again : Story of the 
Amputation of the Band. 

11 « I vs a 

' Ohhinna-hasta-vat, like an amputated hand, m Vd, and. 

7. And, moreover, like an amputated hand, (she 
should not be taken back again). — 302. 

Vfitti: — The author relates another story. 
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A certain Muni, entering the hermitage of his brother, gathered 
fruits, etc. And he was told by his brother, “ Thou art a thief.” He 
said, “Tell me what the penance is His brother also said, “There 
exists no other penance except the amputation of thy hand,” And he, 
informing the king, cut off his own hands. 

Therefore, (the moral is), prohibited acts should not be done, and, 
if done through inadvertence, steps must be taken for obtaining freedom 
from the consequences thereof. — 7. 

Blidsya : — The author declares that Prakriti, etc., once abandoned, 
should not be espoused again. 

Just as no one whatever takes back an amputated hand, even so, 
once it (Prakriti, etc.) has been abandoned, one should not espouse it again. 
Such is the meaning. 

The word “va” has been used in the sense of “api” or moreover. — 7. 

Thoughts uncongenial to Release to be avoided : Story of Bharata. 

A-sddhana-anu-chintanaip, devotion of the chittam or mind to 
that which is not a means of Release, Bandhiya, for bondage, 

Bharata- vat, as in the case of the celebrated Bharata. 

8. Contemplation of that whicb. is not a means, (works) 
for Bondage,— as in the case of Bharata. — 303. 

‘.—The author relates another story. 

The King, by name Bharata, though Release was almost at his hand, 
seeing a female deer die as soon as delivered, began to rear up the young 
deer. Leaving it, he never directed his mind to any ether thing. At the 
moment of death, he gave up the vital airs, having his mind resting on it. 
In consequence of attachment to it, he did not attain Release. 

The meaning is that thought which is uncongenial to Release, 
should not be cherished. — 8. 

Bhdqya : What is not an internal (or direct) means of Discrimination, 
though it be an act of duty, — Jhis is a description of A-s^dhana) — its 
anu-chiiitanam , i.e,, the devotion of the mind towards its performance, 
should not be made ; because it leads to Bondage by means of its being the 
cause of making one forget Discrimination ; as in the case of Bharata : 
t.e., as did the royal sage Bharata’s rearing a poor and orphan fawn, 
even though this was in accordance with duty. Thus, then, on the 
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subject of Jada Bluirata or Bliarata the Jn^'t or Stupid, we find in the 
Visnu Pimlna: 

w^fH^tar! OTreraf II 

Kestloss wlicu it was restless, far-going when it went afar, — in such wise was his 
mind attached wholly to that young doer.— Fif.ju Pumna, II. xiii. 30a and 22b.— 8. 

Goiiipcmy is to he ctvoided Stovy of the Givi and her Bracelets. 

pTT#!frf»5r^ ii « i i ii 

Bahubluh, with many. Yoge, in association, Virodlial.i, 
conflict, quarrel, Raga-adi-hhih, by means of desire or passion and the 

like. Kumari-safikha-vat, as in the case of the shell-bracelets of a girl. 

9. In association witli many, there is wrangling, by 
means of the manifestation of passion, etc., — as in the case 
of a girl’s shell-bracelets. — 304. 

Vvitti : The author tells us that one should not make company 
with many. 

With many, conflict is inevitable,— just as a jingling is produced 
by the mutual contact of a girl’s shell-bracelets.— 9. 

Bhd,nja Association should not be made with many. For in 
association with many, by the manifestation of passion and the like, there 
arises quarrel which is destructive of Yoga or concentration ; just as, by the 
mutual contact of a girl’s shell-bracelets, a jingling is produced. Such 
is the meaning.-^ 9, 

Company eoen of two is equally had. 

?T«TmT^t u « I ? o 11 

dvabhyam, of two. ^ api, even, mr tath4, the same. eva, 

verily. 

10. Ill association of two even, (it is) the very same 

305. 

Vritti ; The author tells us that company .of two even should not 
be made. 

Because of the fault of conversation, etc., (which draws the mind 
away from Concentration). — 10. 

Bhasya ; In association of two even, the very same, i,e,, conflict or 
wrangling, takes place. Hence one should remain by oneself alone. Such 
is the meaning. 
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So has it been said : 

<^8B tra "in H 

111 the residence of many together, there would be quarrel. In that of two even, 
there would be conversation. One is, therefore, to go about alone just like the brace- 
let of the girl.— 10. 

Roye is to he abandoned : Stoinj of Pihgald. 

« a i n « 

nirasali, hopeless. siikhi, happy. pirigala-vat, like Pjngala. 

11. He who has no hope, is happy, just like Pihgala. 
—306. 

Vvil'E : — The authoi- relates another story. 

The courtesan, named Pihgala, being sleepless through waiting, for 
an embrace, for the arrival of Bhujafiga (her lover), experienced pain. Once, 
however, she, being disappointed through extreme suffering, gave up 
all expectation, making up her mind that “1 will not do so again”. 
Thus, no more having any expectation, she sleeps happy.-— 11, 

Bhdi^ya : — There being the saying : 

^ srRrf^% ii 

In a mind rendered dry through overpowering hope and devoid of contentment. 
Knowledge does not cast its reflection, just as does not the face in a dirty mirror," 
the author declares that the habit of having no hope should be culti- 
vated by the Yogin. 

By giving up hope, let a Purusa be possessed of the pleasure called 
contentment, just like Pihgala ; that is to say, in the same way as the 
courtesan, Pihgala by name, wishing for a lover, not obtaining a lover, 
being despondent, became happy when she had left off hoping. 

So has it been said : 

?jRjr ft <roi f qtff I 

TOr Ararat ^ iwnT 11 

For, hoping is a great pain, not-hoping is a great pleasure. E.g., having cut down 
all hope for a lover, PiugaU slept h&i^py.-~MaM~BMratim, XII., 6520, 6647. 

But granting, it may be objected, that, by the cessation of hope, 
there may be cessation of pain ; but how can there be pleasure, when 
the causes of it do not exist ? To this it is replied ; The pleasure, natural 
to the Chittam or mind by reason of the predominance of Sattva in it, 
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wliidi remains obscured by means of hope, — tbe very same pleasure, on 
the departure of hope, of itself resumes its own function, just like tbe 
natural coolness of water wliicb bad been obstructed in its manifestation 
by tbe action of lieat. Hence there is no need of a positive cause or 
means of its production. It is this very same that is also called the 
pleasure of tbe Self. — 11. 

Exertion is needless : Bxam,'ple of Snake dwelling in another’s house. 

H « I ? R II 

an-4ramblie, where no exertion lias been made, api, even. 
para-grihe, in another’s bouse. aukhi, happy, sarpa-vat, like a snake. 

12. Even witlioiit exertion, (one inaj^ be) happy, just 
like a snake, in another’s house. — 307. 

Vritti : — The author tells us that the building of a house is a source 
of pain. 

(The sense is) clear. — 12. 

Bliftsya ; — The autlior declares tliat, since it is a liindrance to Con- 
centration, no exertion wdiatever, for the purpose of enjoyment, should 
be made, as this can be effected just otherwise. 

“Let one be happy”, — such is the complement of the aphorism. 
The rest is easy. 

So has it been declared : 

li 

The building of a house is for pain, and i.s, by no means, for pleasure. Entering a 
house made by another, a snake enjoys pleasure —Mohd-BJiuratu, XII. 6G40.— 12. 

In study, discrimination : examine of the hee. 

URT?R ii « i u ii 

bahu-sastra-guru-updsane, in the case of application to many 
^astras and many preceptors, api, even ; though, sara4danam, a tak- 
ing of the essence, sat-pada-vat, like the six-footed insect or bee. 

13 Tliongli one apply to many l^^^stras and many 
preceptors, a taking of tlie essence (is to be made), — as is 
the case with tbe bee. — 308. 

Vritti'.— In the Snstra, there are “expositions,” “ overthrow of 
opponents,” etc., which are not essential. These, the author says, are to 
be rejected. 
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As the bee, leaving aside the flowers, gathers the honey only, simi- 
larly should one, wishing for Release, reject A-vidya or false knowledge. — 
13. 

Bhdiiya : — From the Sastraa as well as from the preceptors, only 
the essence is to be accepted ; since, otherwise, it will be impossible to 
fix the attention on one point only, through there being, by reason of 
“admission of foreign doctrines for the sake of argument,” and the like, 
mutual contradiction among unessential parts, and also multiplicity 
of meanings. So the author says : 

“ Is to be made”, — such is the complement of the aphorism. The 
rest is easy. 

So has it been declared : 

Feom Bastras, small as well as great, the skilful mau should take the essence from 
all quarters, as does the hee from the flowers. 

Also in the M&rkancleya Parana. 

m^x^\ ^icTT ^ % nr a 

A man should devote himself to knowledge reduced to the form of the essence ; it 
is that which is the means of accomplishing one’s end. The manifoldness of knowledges 
that there is, —that is a cause of hindrance to Concentration. “ This is to be known”, 
” That is to he known,”— he who goes'about thirsting in this way, will never attain know- 
ledge even in a thousand of Ealpas.— Mdt'&at,tdeya Purcinci , , XII. 18, 19, — 13. 

Vcdantiu Mahddeva . — In pursuance of the maxim : . 

One should pick out the essence from all quarters, as one does the gold from the 

ores, 

even front the Sastras, only the essence is to be accepted, but no 
particular effort should he made with a view to gain a victory over 
opponents. Moreover, Sama or Control of the Internal Instruments and 
the like, inhering in the preceptor, are to be welcomed, but not, however, 
tlie rare defects of desire, aversion, etc. — 13. 

One-yointed-ness of the mind necessary : examyile of the arrow-maker. 

H « I \<i II 

isu-k^ra-vat, as in the case of the arrow-maker, u na, not. 
eka-agra-chittasya, of one whose mind is one-pointed. samadhi- 

kanifi, failure or interruption of Samadhi or Meditation. 
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14. Of one whose mind is one-pointed, there can be 
no interruption of Samadhi or Meditation, — as in the case of 
the arrow-maker.— 309. 

Vritti : — The author mentions for whom there is Samadhi. 

Just as an arrow-maker, having his mind wholly absorbed in tlie 
arrow, did not know that the king had passed near by, even so, in the case 
of: a man whose mind is one-pointed, ther is no failure of SamS,dhi. — 14. 

Bhcwja : — Be the other means what they may, by means of 
maintaining Samadhi through one-pointed-ness of mind alone, direct 
intuition of Discrimination should be accomplished. So the author says : 

Just as in the case of a maker of arrows, with his mind concentrated, 
for the purpose of making an arrow, the suppression of the other modifi- 
cations of the mind is not interrupted even by the passing of a king at his 
side, in like manner, in the case of a man, with his mind one-pointed, 
there is, by no means, ‘'SaraUdlii-hanih,” or failure of the suppression of 
all other modifications of the mind. In consequence whereof, in the 
absence of the mind’s straying into other matters, direct intuition of the 
object of meditation necessarily takes place. Hence one-pointed-ness of 
mind is to be sought. Such is the meaning., 

Thus has it been declared : 

So, then, with his mind confined to the Self, he did not know anything, either external 
or internal ; just as the arrow-maker, with his soul wholly gone into an arrow, did not 
see the king passing at his side.— 14. 

Eules are not to he transgressed. 


krlta-niyama-laAghanilfc, through transgression of enjoined 
rules. N, B. For “Kyita,” Aniruddlia reads “Brata,” a vow. finartha- 

kyatn, failure of the object, loka-vat, as in the world. 

15. Throngli transgression of enjoined rules, (there 
is) failure of the object, — just as in the world. — 310. 

Vritti : — The author declares that transgression of Vratas or austeri- 
ties for the attainment of particular objects' of ■ desire, etc., wdiich are 
intended for the purification of the Sattva, should not be made. 

Just us in the world, every one abandons him who has broken the 
engagements made by him with most of thein, soy through transgression 
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of Vratas, etc., a man "becomes (lit. outside") incompetent to grasp tlie sense 
of the Veda, — 15. 

Bhdsya :So long there is ability, if a Yogiii, relying upon the 
power of knowledge, needlessly transgresses the rules enjoined in the 
Sflstras, then, in his case, there is failure of the object in the shape of the 
perfect development of Knowledge ; — this the author states. 

The rule that has been made in the l^astras for the Yogins, — if there 
is a violation of it, then the object, called the perfect development of 
Knowledge, does not appear. “As in the world” ; just as in the world, 
where there is a transgression of the dietetics, etc., prescribed in medical 
treatises, etc., the respective objects aimed at are not produced ; similarily. 
vSuoh is the meaning. 

In the case of transgression, on the other hand, on account of inabi- 
lity or for the purpose of preserving knowledge, there is no obstruction to 
knowledge ; as is learnt from the Moksa-Dh arm a Section of the IMalnt-HlnV 
rata, etc. For example : 

g asifti fejer! i 

But he who, leaving off the performance of ansfcerities and pious acts, re.sting purely 
in Brahman, being like Brahman, move.s in the world— he is called Brahina-Charin (one 
living, moving, and having onets being in Brahman).— Mahn-Blidmtnw. 

Note As to the sources of this and the following quotation, the readings of F. E. 
Hall and of Dr, Garhe are different. The former does not read the verse “Neither did he 
etc.” at all, and reads Iti Moksa-PharmSdihliyah. Iti YasisthSdismritibhayh eha. The 
latter read.s the two quoted verses together, and reads Ityfidi AnugfitfidivSkyebhyali. We 
have, however, tried to reconcile these readings in the translation in what seemed to us 
to he the most reasonable manner. 

Tliere are, moreover, similar declarations in the Smriti of Vasfi.sthn, 
etc, ; for example : 

^ ^ 5iT?5rTi^ sngt w ^ \\ 

Neither did he, after being invested with the sacred thread, read the Veda (os it wa.s) 
recited by the preceptor, nor did he “see ’’the acts prescribed, nor did ho receive the 
fefistras.— Visnu PurnS, II, xiii. 39. 

It is for this reason that, in the Visnii-Purana, etc., only those who 
abandon harma or prescribed acts quite neediessir, that li.we been 
denounced as being PAaandas or heretics, by such exnressinns is- 




BOOK IV, SUTRA 15, 16, 373 

Even through addressing men -who needlessly carry matted locks on their heads, 
whose hopes are fruitless, who are excluded from all acts of purification, who have aban- 
doned the offering of obsequial cakes and water to their deceased ancestors, men go to 
hell,— Fi.j lilt Pam i.m,, III. xviii. lOiJ.-- 15. 

Forgetfulness of rules also is harmful : Story of the She-Prog. 

II «IU II 

tat-vismaraue, in the forgetting thereof, «.e., of the rules, api, 
also, i^sfitcifj bheld-vat, as ill the story of the ahe-frog. 

16. In the forgetting also of the rules, (there is the 
same harm), — as (in the story of ) the she-frog. — 311. 

Vritti :--ThG author telis us that by reason of the forgetting of the 
hnowledge of the Principles, pain necessarily takes place. 

A certain king, going out on a hunting excursion, saw a beautiful 
maid in the woods. He asked her, “Who are you?” “i am a king’s 
daughter, ” replied she. The king said, “ Marry me : ” “ Very well, ” 
said she, “ but make this rule that water must not be shown tome by 
you. ” “Let it be so,”— so saying, he took her hand. In this manner, as 
time went on, one day, she, being fatigued with sport, asked the king, 
“ Where can I get water from ? ” The king, too, forgetting his promise, 
through haste, showed her water. And she, who was the daughter of the 
king of frogs, was, through touch of water, transformed as a she-frog. 
The king, on the other hand, searching for her by means of nets, etc., 
and, not regaining her, experienced much pain. 

Therefore, interruption of the cultivation of the Principles should 
not be made. — 16. 

BMsya The author tells us that there is failure of the object even 
in the forgetting of the rules, 

This is easy. 

Here the story of the she-frog is this : A certain king, who was out 
a-liunting, met with a fair damsel in the forest. And she, being sought 
by the king to be his wife, made this engagement : “ Whenever water 
will be shown to me by you, I must go. ” But, on one occasion, being 
wearied with sport, she asked the king, “ Where is ^vater ” ? The king, 
too, forgetting the engagement, showed her water. Thereupon she, who 
was the daughter of the king of frogs and who could assume forms at will, 
becoming a she-frog, entered the water. Then the king, though he 
sought her by nets, etc., could not regain her, — 16. 
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Vedintin MaMeoo “ Tat ” lia the aplioi’ism) — by this word is 
denoted knowledge o£ the Principles, because that was in the mind ol the 
aiitlior. 

TnatriiGtionistohesiqDplementedhijrefleetion'.Storyoflndra 

and Viroehana. 

^na, not. tipadesa-to^aije, in the hearing of instruction, api, 

even. kyita-fcritya-ta, the state of having what was ^^tie clone, done. 

TO* paramars^t rite, without reflection or consideration, Virocliaiia- 

vat, as in the case of Virochana, 

17. Not even in the hearing of instnictioii (is there) 
fulftlment of the end, without reflection, — as in the case of 
Virochana. — 312. 

Vritti : — The author relates another story. 

Not through mere hearing is there Release, but only through reflec- 
tion. As, for example, Indra and Virochana went to the world of Brahma 
for the purpose of knowledge of the Principles, and were both instructed 
by Brahma. Virochana, after hearing the knowledge of the Principles, 
came back to his home and did no reflection, etc. Hence he was not 
released. While Indra, showing devotion to Brahma for a long time, did 
reflection, — 17. 

Note For an account of the student life of Indra and Viroehhana, see the eighth 
Prapathaka of the Ohhftndogya TJpanisat, 

Bhd^ya : — The author mentions a historical instance, showing the 
necessity of an intelligent consideration also of the sayings of the pre- 
ceptor, like that of their hearing. 

“ Paramarsa” is a consideration determinative of the significance or 
import of the sayings of the preceptor. Without it, even from the hearing 
of the sayings of the preceptor, there is no certainty that knowledge of 
the Principles will result ; since it is heard that, even though there was 
the hearing of instructions from PrajApati (Lord of Oreation, Brahma), 
Virochana, out of Indra and Virochana, erred by reason of the absence of 
reflection. Such is the meaning. 

Hence reflection also is to be made of what is instructed by the 
preceptor. 

It is, moreover, seen that, even now, of the self-same instruction : 


Thou art that, 



BOOK IV, sOfKA 17, 18, 10. 


Refleetioji also is seen. 




^a: dristah, seen. n%: tayoli, of tliose two. indrasya, of Indra. 

18. Of those two, (reflection was) seen (in the case) 
of Indra. — 313. 

What happened to Indra?— it may be encx aired. So the 

author says : 

Out of those two, in the case of Indra, knowledge was seen, 
that IS to say, through his pleasing Brahnnl, by means of long-continued 
cultivation, his was the success, through reflection, meditation and 
immediate intuition. — 18. 

BMsya Hence is it that reflection also is seen this the author 
states: 

By the word “ tat” in “ Tayoh ” there is reference to the one men- 
tioned (ill aphorism 17) and the one now mentioned. Of those two i.e out 



Eha^ya And by one who wishes to have complete knowledge, 
attendance upon the preceptor, for a long time, has, says the author, to 
be performed. 

“Tat-vat”, as in the case of Indra, so of another also, only by per- 
forming obeisance to the preceptor, study of the Veda, service to the 
preceptor, etc., “Siddhih”, manifestation of the truth about the Principles, 
takes place, and not otherwise. Such is the meaning. 

And thus says the iSruti : 

TO ^ \ 

Who has supremo devotion to the deity, and, as to the deity, so to the preceptor, to 
him, of high soul, do these objects or realities, just now mentioned, manifest themselves.— 
Svetdivatara Upani^at, VI. 23.— 19. 

There ia no rule as to the limit of the time required. 

^ H 8 I Ro \\ 

n na, no. k&la-niyamaljL, rule or limit of time. v^madeva- 

vat, as in the case of V&madeva. 

20. (There is) no limitation of time, — as in the case 
of V^madeva. — 315. 

Vfitti ; — Is it that Release depends upon a rule of time and place? 
If that were so, then, there would not be, one may say, the relation of late 
and prompt release. In regard to this the author says : 

The rule of time is for the sake of attendance upon the preceptor, 
and not for the sake of Release, because ttelease was seen to take place 
promptly in the case of Vtlmadeva through the knowledge of the Principles 
(without any preliminary practice). — 20, 

Bhdpja : — In respect of the arising of knowledge, there is no such 
rule of time as that it must take place through the means pertaining to 
the present existence only. “ As in the case of Vamadeva” : as, in the 
case of Vaniadeva, through the means pertaining to a previous existence, 
there was the arising of knowledge, even while he was still in the womb, 
so it may be in the case of another also. Such is the meaning. 

So, then, there is the ^ruti ; 

And seeing this the Seer Vamadeva recovered memory that “ I had been Manu and 
Sdrya also”. So then, ^therefore, he who hnows auohwise that -‘I am Brahman”, becomes 
all this, etc.— BriJuit Arafjyaha Vpan%§atf I. iv. 10. 


SAuKEtrA-PBAVAOEANA-SdTRA it. 


BOOK IV, SOTRA so, si. 


377 


f- 

I 


( 

f 


Expressions such as “I had been Manu” are directed to establish 
non-difference characterised by non-possession of divergent properties, or 
are directed to establish Brahma-hood called the character of being the 
pervader of all things, as it is remembered in the Sin^iti : 


Thou reacIiGst up to all things ; so art Thou the All,— Gitd, XT. 40. 

While the expression “ He becomes a, 11 this” is directed to show the 
absolute eradication of limitation caused by the Up;^dhi or adjuncts. — 20. 

Note A fuller account of the history of Vainadeva ’will be found in the fourth part 
of the fifth chapter of the Aitareya TJpanisat. 

Inferior 7neans also are useful in their own way. 



« uni 


adhyasta-rapa-upasan^t, through devotion to attributed or su- 
perimposed forma, p^rain-paryepa, by degrees ; intermediately. 

yajna-up&sak^n.4m, in the case of those who devote themselves to sacrifices, 
iva, like. 

21. Tlirougli devotion, to attributed forms (of the 
deity, success may result) intermediately, as in the case of 
those who demote themselves to sacrifices. — 316. 

Vritti Bat certainly one« can reflect upon a thing only if it is 
known ; whereas the Self has been seen by none whatever. And if it 
were seen, what need of reflection ? 

Apprehending such an objection, the author says : 

But by whom has Dharraa or Merit been seen ? Yet, with a view to 
the acquisition of Merit, people undertake devotion to sacrifices, since they 
pour out clarified butter, “ P^ram-paryena ”, t.e., by reference to the 
deities. In our case also, through devotion to forms, similar to those that 
are attributed, these forms gradually manifest themselves. It is seen 
also that recollection of similars takes place when there is a thought upon 
similar objects. Thus has it been said : 


Sim ilars, Adristam, thinking, etc., are the germinators of the seed of memory. Hence, 
in dream and the like, there is no going too far, since there is the force of latent 
thought.— 21. 



Bhdsya : — But, then, one may object, when it is heard that the 
worship of Saguna Brahman or Brahman as endowed with attributes or 
Brahman in manifestation, also is a cause of the development of know- 
ledge, knowledge will result just from that ; what is the necessity, then 
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of the practice of a hard and subtle process of Yoga? To this tire author 
replies : 

The word “ Siddhih ” or success is understood from what has gone 
before. Through devotion to such Purusas as Brahm^, Visnu, Hara, etc., 
by means of the forms attributed to them, “ Param-paryena”, i.e., in the 
order of the attainment of the world of Brahm^, etc., or, by means of the 
purification of the Sattva, there arises the perfect development of 
knowledge, and not immediately ; as in the case of those who devote 
themselves to the sacrifices. Such is the meaning.— 21. 

Veddntin Mahddeva : — In Dhyfina or Meditation, the seeing or 
immediate cognition of truth is not required, but ony knowledge. And 
that is easy to gain gradually through the preceptor. Such is the 
import. 

Other means fail to secure 'permanent Release, 

II 9 i qq 11 

Itara-lfibhe, when there is attainment of other ends, api, even 
also. qiTifn: ^vrittifi, return. I'aftcha-agni-yogatah, through the Five- 

Fire Yoga. Janma-Bruteh, because there is the ^ruti about birth., 

22. Moreover, after tlie attainment of otlier ends, 
there is a return to birth, (as we hear) from the SSruti of 
birth after the performance of the Five-Fire sacri:Sce. — 317. 

Vfitti : — What is the need of knowledge of Self, it may be asked, 
for one whose end has been fulfilled through the attainment of the world 
of Brahmd, etc. ? To this the author replies: 

Attainment of the world of Brahmfi is by means of the sacrifice of 
Agni-Hotra, etc. And what is produced by performance, decays. Hence 
tliere is Sruti on re-birth ; e.g., 

As iiere the world conquered by action, is exhau-sted, so there too the world oon- 
qaerod by virtue, is exhausted. 

Neither by action, nor by progeny, nor by riches, but by renunciation, some attained 
immortality.— Ma/itijia>wj/aiia Upajiisat. X. 6.— 22. 

Bhd^ya : — By means of the successive attainment, moreover, of the 
worlds of BrahmS, etc., theie is no certainly as to the perfect development 
of Knowledge. So the author says ; 

Even after the attainment of what is other than the attributeless 
Self, 2 .e., of the attributed forms, ending with the world of Brahma, there. 
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is a return. Whence? Since, even in the case of one gone to the world 
of Brahma by the Devayana path, there is Sruti on re-hirth from 
making five invocations or offerings to the five fires in the form of Heaven, 
Cloud, Earth, Man and Woman. Thus in the fifth Prapathaka of the 
Chhandogya Upanisat : 

That world, ray child, O Gautama, is, the fire etc, -Ohhandogya Upanisat V. iv. 1. 
Such is the meaning. ■ ' . 

Note The five fires are thus de.seribed, in the fifth Prapfithaka of the Ohhiiudogya 
Upanisat : 

^mx \\ r k ii 

w K w 4m ^tstr 

n r w xfk u 

S|fn:T II ^ II If % cl^HT 

w h ii ffk (i 

^ ^ (^frsf^sgr^^fttTt wrsf 

r: II I II crf5m?^crr^q^&r if% cT^em ^crt 

H ^ II mm ii 

^sffw H \ !j crf^«??tcrr^m# 

m II R II mm* ii 

That world, my child, 0 Gautama, is the fire, -it is the Sun that is its fuel ; the rays, 
the smoke ; the daylight, the flame ; the Moon, the embers ; the stars, the sparks. 1. 

In this, the same, fire, the Devas invoke Graddha ; from that invocation arises the 
King 8omix. 2.-~Here ends the fourth Khanda. 

The Cloud, ray child, O Gautama, is the fire,— it is the Air that is its fuel ; the vapour, 
the smoke ; the lightning, the flame ; the thunder, the embers ; the thunder-flashes, the 
sparks. 1. 

In this, the same, fire, the Devas invoke the King Soma ; from that invocation arises 
the rain. 2. — Here ends the fifth Khanda. 

The Barth, my child, O Gautama, is the fire,— it is the full year that is its fuel ; the 
sky, the sracko ; the night, the flame ; the quarters, the embers; the intermediate quarters, 
the sparks. 1. 

In this, the same, fire, the Devas invoke the rain ; from that invocation arises the 
food. 2.—Here ends the sixth Khanda, 

Man, my child, O Gautama, is the fire,— it is the Speech that is its fuel ; the life- 
breath, the smoke ; the tongue, the flame ; the eye, the embers ; the ear, the. sparks. 1, 





In this, the same, fire, the Devas invoke tlie food ; from that invocation arises the 
genital ilnid. 2,— Here ends the seventh Khanda. 

Woman, my child, O Gautama, is the fire,— it is the 1. 

In this, the same, fire, the Devas invoke the genital fluid ; from that invocation arises 
the emhvyo. 2,~Here ends the eighth Khanda. 

The saying, again, about the non-returii from the world of Brahma, 
lias reference to such Purusaa as have, in that very world, knowledge 
produced in them almost perfectly.— ^2. 

Dispassioa is the only means of knowledge : Story of the Swan and Milk. 

II « I U 

Viraktasya, of the dispassionate. Heya-h^nam, avoidance of 

the avoidable. Upiideya-Tipd,d^nam, acquirement of the acceptable. 

Hamsa-ksfira-vat, like the swan and milk. 

23. In the case of the dispassionate, there is 
avoidance of what is to he avoided and acceptance of what 
is fit to be acquired, — as in the case of the swan and 
milk.— 318. 

Yfitti', — What is the characteristic of the dispassionate ? — one may 
ask. So the author says : 

Although there is, with everybody, the avoidance of the avoidable 
and the acceptance of the acceptable, yet, it is to be observed that, 
according to the subject under consideration, Sanisdra is the thing to be 
avoided, and Release is the thing to be accepted. — 23. 

Bht^lja : — Perfect development of knowledge takes place in the 
case only of tbe dispassionate. In regard to this the author mentions 
an illustration. 

Of the dispassionate only, there is the avoidance of things to be 
avoided, siicb asPrakriti, etc., and tbe acceptance of that which is to be 
accepted, ie., tlie Self. Just as, out of milk and water, formed into a 
mixture, by giving up the unessential water, the taking of the essential 
milk is possible for the swan only, but not for the crow, etc. Such is the 
meaning. — 23. 

Benefit of excellent company. 

II « I || 

5iOTrrl^=!|^niru labdha-atisaya-yog^t, through association with one who has 
attained excellence, mvd, or, ngu tat>vat, like that. 

24. Or (this results) through association with those 
who have attained ezcellence, — as in the case thereof. — 319, 

Vrittii'^The author gives the reason for this, 
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As in the case of the swan, —only to the swan belongs the exceeding 
power whereby it drinks tlie milk, though it is mixed with water, and 
gives up the water. So by a man who has attained excellence, Samsara 
is avoided and Release can be acquired. — 24. 

Bhdsya : — Both these (i. e. avoidance of the avoidable and acceptance 
of tiie acceptable) may also, says the author, take place through associa- 
tion with those who have attained excellence. 

Also through association with him by whom “ atitlaya ” or the 
extreme limit of knowledge has been attained, the above-mentioned may 
take place, just in the same way as in the case of the swan. Such is the 
meaning. For example, in the case of Alarka, Discrimination of itself 
appeared in him, simply through his association with Dattatreya.— 24. 

Association with worldly-minded people is not to he made: 

Story of the Parrot. 

II « I Rif, 1 

^ na, not. k^ma-charitvam, conduct springing from desire. 

rdga-upahate, in respect of one overpowered with desire. ^uka-vat, like 
the parrot, 

25. Wanton association with those who are over- 
powered with passion, is not to be made, — as is the case with 
the parrot. — 320. 

V\'itti: It may be thought that, even of one struck with Desire, 
there will be Release. So the author says: 

Of one struck with Desire or Attachment there is not even (such a 
lower yogic perfection as) the power of free movement ; how, then, can 
there be Release ? For example, of Vyasa, who had Attachment in him, 
there was no Release ; while, in the case of his son, Suka, because he 
was dispassionate, Release took place. So will it be in other cases.— 25. 

iVote ;~“Kama-cliaritvatn”: Anirudtlha takes the word in its technical sense of the 
powerof free movement which is one of the eight Siddhis or supernatural powers one 
may acquire by the practice of Yoga. “ «uka” according to Aniruddha does not 
moan the parrot hero, but denotes the celebrated feuka, the son of VySsa, and narrator of 
the Srimad~Blidgvatam. 

Bha^ya i—Uhe author tells us that association with those who 
possess Attachment is not to be made. 

With a person influenced by Attachment, association out of desire 
should not be made. As is the case with the parrot: Just as the parrot, 
thinking 1 possess a beautiful form does not move about at random, 
out of the fear of confinement by those who. are covetous of beautiful 
objects, similarly. Such is the meaning. — 25. • 
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Metaphor of the paii’ot further Gontiniied, 

r: 11 « I II 

gu^ja-yogjlt, through connection with Gui?a. N. B. Here there is a pun 
on the Avord Gu^ia, which means the Guijas, Sattva, etc., and also a rope. sig: 
hacldhah, bound. Suha-vat, like the parrot. 

26. Tlirough connection with Guna, (one is) bound, 
like the parrot. — ^321. 

Vritti Wherefore is Bondage ?— in regard to this, the author says ; 

Just as the bird, parrot, obtains bondage through connection with 
a cord, so too does man obtain bondage through connection with the 
Gunas, Sattva, etc.— 26. 

Bhds^ya: — In association Avith those who have Attacliment in them, 
there is, on the contrary, harm, as the author says : 

In association with them, on the contrary, “ Guna-yogilt”, through 
connection with Attachment, etc., belonging to them, one will be bound. 
Just “ like the- parrot”: A.s the parrot becomes bound by the Gunas or 
cords of the hunter, similarly. Such is the meaning. 

Or, the meaning may be that, by reason of his possessing qualities, 
he may be bound by those who are covetous of qualities. 

On this very subject has it been said by Saubhari : 

^ ^ ^«Tl^3rVsrT^(Ji5r- 

That Meditation of mine, through association with the fish whom I met as a friend 
during ray residence under water, has, all of a sudden, deserted me. This acquisition (of a 
family) by me was caused by association. And^all great exertions of mine sprang from 
acquisition. — Ptirdna, IV. ii. 48.-26. 

Means of appeasing Passion : not through experienee. 

^ n 8 I || 

na, not. bhogat, through Experience or enjoyment. v*ia]TWci: 
raga-santih, appeasement of Passion or Attachment. muni-vat, as in the 

case of the Muni Saubhari. 

27 . Not throngh Bboga is tbe ajppeasement of Pas- 
sion, as (it was not) in tbe case of tbe Muni.— 322. 


BOOK IV, SOtRA 21, 23. o83 

Vritti: — Tiirongli Blioga itself, it may be said, there will be 
Dispassion under the influence of time : what need of knowledge ? In 
regard to this the author says : 

Not, even in the case of a Muni, is there appeasement of Passion, 
through Bhoga ; not to speak of others. The cases of Kanva, Saubhari, 
etc., are instances in point. — 27. 

Bhdsya -The author determines the means also of Dispassion by 
the two aphorisms ; 

Just as in the case of the Muni, Saubhari, there was no appeasement 
of Passion through Bhoga, so in the case of others also, it is not. Such is 
the meaning. 

So has it been said by Saubhari himself : 

5T II 

It has been learnt by me to-day that, even unto death, there verily is no end of 
desires. Verily does not the mind of one absorbed in attachment to desires, grow asso- 
ciated with transcendental objects.— Vijixit Pwrdnct, IV. ii. 47—27. 

But through seeing the faults of Brakviti, 

« 8 I \\ 

dosa-darsan^fc, through, seeing the faults, ubhayoh, of both 
Prakrit! and her products. 

. 28. (Appeasement of Passion takes place) tlirongh 
seeing the faults of both (Prakriti and her products). — 323. 

Vritti: — In the case of worldly people (who are attached to the 
things of the world), how, it may be asked, will Dispassion arise ?To this 
the author replies : 

“Ubhayoh,” of the Self as well as of the Object The fault of the 
Self is such as falling into hell through association, dwelling in the womb, 
etc. Fault of the Object is such as transformation, dryness, etc. — 28. 

Bhdsya : — Moreover : 

Only through seeing the faults such as of being transformable, 
of being essentially painful, etc., “Ubhayoh”, i.e., of Prakpiti and her 
products, does the appeasement of Passion take place, as in the case of 
the Muni. Such is the meaning. For, in the case of . Saubhari, it is 
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hecard, dispassion towards association took place only tliroiigli his seeing 
the faults of association. Thus: 

sT^cr3R[ I 

qft?r|?n f^fcrqrwsrwf 

cT^ II 

What was in itself a single pain, namely, birth in a body, that has now given birth 
to one hundred and fifty pains, by means of (Saubhari’s) marrying the (same number of) 
girls of the fish-lnng, and that, again, has been multiplied by means of innumerable sons,— 
Ptmtua, IV, ii. 49.— 28. 

Faults disqualify even for instruct ion : Story of King Aja. 

^ na, not. malina-chetasi, in a man of impure mind, 

upadesa-bija-prarohah, sprouting of the seed of instruction, aja-vat, 

as in the case of Aja. 

29. either does the seed of instruction sprout in a 
man of impure mind, — as in the case of Aja.— '324. 

Vfitti: — The author declares the man who is incompetent to 
receive instruction. 

Just as, in an undressed field, the seed does not sprout, so, in a 
mind I'eiidered impure by means of Passion, etc., the seed of instruction 
does not sprout. “ Aja-vat just as in the king, named Aja, while 
lie was afflicted with grief at the loss of his wife, the instruction given by 
Vasijltlia, did not stay,— 29 . 

Bhd^ya : — The author tells us that one who is influenced by Passion 
and other faults, is unfit even to receive instruction. 

What is, in the form of instruction, the seed of the tree of know- 
ledge, of that, even the sprout is not produced in a mind rendered impure 
by Passion and the like. “ Aja-vat” : Just as in the case of the king, 
Aja by name, whose mind was rendered impure by grief at the loss of his 
wife, the sprout was not produced of the seed of instruction even when it 
was given by VaJ^istha. Such is the meaning. — 29 . 

Faidts further condemned. 

frrwTUfrr^rrf^ n ? t n 

^ Na, not. Abhasa-matram, mere reflection, mn Api, even, 

Malina-darpana-vat, as in the case of a rusty mirror. ■ 

30. Not even a mere reflection (of the instruction is 
produceci in an impure mmd)~just as in the case of a rusty 
mirror. — 325* 
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Vritti The autlior states that in a mind rendered impure by Pas- 
sioii and the like, not even a reflection of knowledge appears. 

Just as, in a dirty mirror, not even a semblance of the face is reflect- 
ed ; so, because the Self is reflected in Prakriti, knowledge of the Self is 
an effect of Prakriti.— 30. 

Bhdqya: — What need of more ? 

Even a superficial knowledge is not produced, through instruction, 
in an impure mind, on account of the obstruction arising from its wander- 
ing into other objects, etc. Just as, on account of the obstruction caused 
by means of dirts, an object is not reflected in a dirty mirror, similarly. 
Such is the meaning. — 30. 

Knowledge is not necessarily perfect knowledge. 



^ \\^\\% w 

Na, not. Tat-ja-aya, of what is produced therefrom, Api, even. 
n| 5 ?ir Tat-rupa-t4, similarity of form therewith, Pa^kaja-vat, as in the case 
of the clay-born lotus. 

31. Moreover, what is produced from, auother thing, 
may not have similarity of form with that thing, — as in the 
case of the clay-horn (lotus). — 326. 

Vritti: — But, then, let Mahat itself, it may be said, because it is of 
the form of the cause, be the Self. In regard to this the author says : 

An eifeot itself cannot be the same as the cause, because there is a 
difference. For, the clay-born lotus) itself is not the clay.— 31 . 

V edclntin Mahddem. — Just as the characteristics, e.g,, of being the 
creator of the elements and the elementals, belonging to the products of 
Prakriti, constitute Sams^ra or mundane existence, so, it may be said, 
will it be the case with Release also which too is a product of Prakfiti. In 
regard to this the author says : 

Just as the lotus, though it is produced from the clay, is not of the 
same form as clay, so Release, though it is a product of Prakriti, is not 
of the form of SamsS,ra, because there is a distinction by means of the 
touch of pain being absent from it. 

Bhdsya : —Or, if, by some means or other, knowledge be produced 
(in an impure mind), yet it may not be, says the author, in accordance 
with the instruction. 

Though produced therefrom, i.e.f from the instruction, knowledge 
does not (necessarily) possess similarity of form with the instruction, be- 
cause (of the possibility j of its not being understood in its entirety. 
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- Pailkaja-vat” : Just as, in spite of the excellence of the seed, on account 
of the fault of the clay, the lotus which springs from the clay, does not 
possess the form in exact accordance with the seed, similarly. Such is 
the meaning. 

Here the mind of the disciple is compared to the lotus-bed or 
clay— Jl. 

'Release is above Lordliness. 

rn?iA5(U 

^ Na, not. Bh1iti-yoge, in connection with, or attainment of, lordliness 
or power. ^ Api, even, Kyita-kritya-td,, the state or condition of one 

by whom what was to he done, has been done, Upasya-siddhi-vat, like 

the success or attainment of the objects of worship. 

32. Not, even on the attainment of lordliness, is the 
fulfilment of the end, — as is the case with the success of the 
objects of worship, as is the case with the success of the 
obejcts of worship. — 327. 

Vfitti : — Even in the case of those who have been successful in the 
attainment of the supernatural powers of Attenuation, etc., there is, says 
the author, no ultimate success. 

As there is the ultimate success on account of non-return to the 
world, in the case of one who has become successful (siddha) by reason of 
the attainment of the knowledge of the Principles by means of attendance 
upon the preceptor, so is it not the case by reason of connection with, or 
attainment of, supernatural powers, because of coming back again to the 
world. 

The repetition of “ As is the case with the success of the objects of 
worship” is to indicate the close of the Book. — 32. 

Here ends the Fourth Booh, of Fables, in the Vritti on the Bdmkhya- 
Pramehana-BxttmmofKa'pila. 

Bhd^xja But, then, since the object desired by Purusa is accom- 
plished just by the attainment of lordliness in the world of Brahma, etc., 
to what purpose, it may be asked, is the development of knowledge, with 
so much toil, for the sake of Release ? To this the author replies : 

Though there is the attainment of lordliness or power, yet there is 
not “ Krita-kritya-ta,” the state or condition of having the object fulfilled, 
since it (the attainment of power) is affected by waste, excess, and pain. 
•'‘Upasya-siddhi-vat”; Jxist as in the case of the objects of worship, 
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namely, Bralim4 and others, tliongli there is attainment of success or per- 
fection, yet there is not the condition of having the object accomplished, 
because it is heard that they too^ in the state of the sleep of Yoga, etc., 
continue the practice of Yoga ; even so is it the case also with those who, 
by worshipping them, have attained the lordliness or power appertaining 
to them (and which was consequently all that they could bestow on their 
devotees). • 

The repetition of “ As is the case with the success of the. objects of 
worship*’ is to mark the close of the Book. — 32. 

In the present Book has been briefly mentioned, by means of fables, 
the intimate associates of Discrimination which has been declared in the 
(first) three Books. 

ends the Fourth Book, of Fables, in the Qomnientary eomposed hy 
Vijnaha Bhihsu on the Bdinkhya-Pravaehana-Sutram of Kapila. 




OF THE DEMOLITION OF COUNTER-THEORIES. 


INTRODUCTION. 


Vrittii—Aher the Fables, for the purpose of tlie refufcatioii of 
opposite doctrines, is made the origination of the Fifth Book. 

Bhai^yci The doctrines of the author’s own system or Sastra have 
been completely established. After this, with a view to refute the Pdrva- 
Paksas or ■prM faeie objections thrown by others into his own S^stra, 
the Fifth Book is commenced. Therein, at the outset, he meets the 
allegation that the Mahgala or auspicious observance that has been 
performed by means of the word “ Atha ” in the first aphorism (1. X, q. v.), 
is useless. 

Performance of Mangala is necessary. 

^ 

MaAgala-dcharanam, performance of the Mafigala or auspicious 

observance, ^ista4charAt, according to the practice of the cultured. 

WTO Phala-dardanat, from seeing the fruit, Sruti-tah, from the ^ruti.* 

f Cha, also. Iti, the end. 

1. Performance of Mangala (is established) from the 
practice of the cultured, from seeing the fruit, and also 
from the Shuti, — 328. 

Vritti :-Hereby is discarded what is maintained by those by whom 
it is said that Mahgala is perfectly useless when it is seen that, (in some 
cases) thougli the Mahgala was performed, the book is not completed and 
that, un other cases) though no Mahgala was performed, the book is comn- 
leted.—l. - 

N0te.--^or a Mler statement of what is here briefly hinted at, see Vaiaesika SOtram, 

1 . 1 , 1 , Upaskara. • ’ 

Performance of Mafigala that has been made— of that the 
necessity of being performed is proyed by means of these eyidences. Such 
is the meaning. 

^ The word “ Iti ” has been used with the object of remoying expeo- 
tation of any Other reason for it.— 1. 
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li^vara as the Greato?' of the Woj’ld, is not proved. 

’7i5fFr^qf%: gRiRwr rri%%s ii v i 5{ « ■ 



n Na, not. Igvara-adhistliite, in that which is superintended or 

presided over by Isvara. 'fr-sR’sqffi: Phala-nispattih, production or resulting of fruits 
or consequences of acts, Karmau4, by means of Karma or Adri&tam. nai^; 
Tat-siddhelj, because of the proof of it. 

2. Not because (tlie cause is) directed by Isvara, 
(that there is) the resulting of fruits, because the production 
thereof (takes place) by means of Karma. — 329. 

Vritti The non-existence (a-sattvam) of Idvara has been established 
before. The author now states the argument (nyaya) ; 

Were Is^vara an independent creator, he would create even without 
Uhe aid of) Karma, (but that is not so). If you say that he creates, having 
Karma as an auxiliary ; then Jet Karina itself be (the cause), what need 
ofNvara? Nor can an auxiliary obstruct the power of the principal 
agent, since, in that case, there would be a contradiction of its independ- 
ence. 

Moreover, activity is seen to proceed from egoistic and altruistic 
motives. Neither can any egoistic motive belong to li^vara. And were 
liis motives altruistic, then, he being compassionate, there would be no 
justification for a creation which is full of pain. Nor is there any activity 
which is purely altruistic, because such activity proceeds from a desire 
for selfish gain even by means of doing good toothers, etc. 

Therefore, let Karina alone be the cause of the world.— 2. 

Bhdsya There are Purva-paksins or opponents who maintain that 
what has been declared before, namely, 

Because isvara is not a subject of proof.— S. P. S.I. 92. 

- that is not justified, because there is proof of Nvara by means 
being the giver of the fruits of acts. 

When the cause is superintended by Ti^vara, there is the resulting 
of the transformation in the shape of the fruit of acts,— this is not proper 
because of the possibility of the resulting of fruits by means alone of the 
necessary Karma. Such is the meaning. — 2. 

Veddntin Mahddeva ‘.--When the cause is superintended by kvara, 
there is the production of the effect, since it is seen that in clay, etc. 
superintended by the potter, etc-, there is the production of the jar, etc. 

This view the author discredits. 
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Does Ij^vara create by depending upon Karma or does lie create by 
not depending upon it ? In tlie former case, let Karma alone be the 
cause, and not Islvara. In the latter case, there will be contradiction to his 
independence. Further, is the activity of Isvara egoistic or is it altruistic ? 
It is not the former, because it is postulated (in the very conception of 
Isvara) that all his desires have been fulfilled. It is not the latter, since 
there is no reason for his activity in a painful creation, when he is com- 
passionate. 

Ii^vara, a$ the Moral Governor of the World, is 7iot proved. 

U I ^ H 

Sva-upakarat, because of his own benefit. Adhisthanam, 

superintendence, Loka-vat, as in the world, like that of man. 

3. Because of kis own benefit, (Isvara’s) superintend- 
ence (will be) like that of man. — 330. 

Vfitti : — The author shows this (that all activity is ultimately 


Kor does personal benefit exist consistently with him who is eternal. 
-^ 3 . 

V edthitin Mahddeva : —The author, moreover, shows that whoever 
superintends the cause, does so only for his own benefit, and that, 
similarly, it will be so also in the case of liivara. 

In “ Sva-upakarat” which is the fruit (of superintendence), the fifth 
case-ending has been used in the sense of cause or reason. 

Bhd^ya : — By a number of aphorisms the author shows that even to 
be the giver of fruits is not possible in the case of Islvara. 

Were li^avra to be the superintendent, since it would be only for the 
sake of subserving his own end, the superintendence will be like that of 
man. Such is the meaning. — 3. 

Above continued. 

Laukika-lsvara-vat, like the human lord, ictcsit Itara-tha, otherwise, 

4. Otherwise, (Isvara will be) like the human lord. 
-^331. 

Vritti:— But the opponent may say that there will be no harm if 
(Isvara s) own benefit be ’the motive of liia superintendence. In regard 
to this the author says ; 

(Isvara, in that case, will be) non-omniscient (which is not desirable). 
Such is the meaning.— 4. ■ . 
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Veddiitiil MaJiddem: — “itara-tba,” on tiie admissiGn of his own | 

beiioiit, “ Lauldlai-isvara-vat,’’ as in the case of the buman lord, tbere | 

will be tbe implication of bis not having attained all bis desires. | 

Bhdsya : — Let there be the benefit of fsvara also, it may be said ; I 

wbat is tbe barm ? I 

Apprehending sucb a rejoinder, tbe author says : I 

On the admission of tbe benefit of Itfvara also, he too, like the buman 
lord, will be Saihsari, i.e., revolving on tbe wheel of the world, because, 
by reason of bis desires not having been fulfilled, tbere will be tbe im- 

* plication of pain, etc. Such is tbe meaning, — 4. 

Above continued. 

gr II V. I y. n 

Paribbasikab, teclmical, nominal. ^iiVa, or. 

5, (Otherwise, Isvani will be like the human lord), 
or iiominal. — 332. 

^ The author points out anotlier defect in the opponent’s 

view. 

By reason of the falling of the shadow of Prakriti, through her 
being the doer, arises the idea : It is the Self that is the doer. Hence is 
its name of Isfvara. This is a form of nomenclature.— 5. 

Veddntln Mahddeva : — Were Tsvara different in character from the 
human lord, then he will be just the technical Isvara of the Saiiikhya 
System this is what the author says. | 

“ Va ” has been used in the sense of “ Eva ” or certainty. ^ 

^ Bhdsya : — Just so let it be, it may be said. Apprehending this the | 

* author says; I 

Inspite of the existence of worldly life, were he still to be Iffvara, ? 

i * then Jsvara ’ will, as with us, so with you also, be .a mere technical 

J name to denote the Piirusa who is produced at the beginning of Creation ; 

I because, owing to Llie contradiction of being worldly and of having 

L unobstructed will, eternal !iifvara-hood will not be proved. Such is the 

i ■■ ■: Above continued. .. 

- ^ II y I A 11 I 

^ Na, not. R^gdtrite, without passion or attachment, finnafii: Tat- I 

siddhih, accomplishment of it, i.e., superintendence. nfnf^^rasRry^jpEira Prati'+niyata- 1 

h^irapa-tvat, being the invariable and unconditional cau8e.j - . •• 


9 
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6. AVitliout. Raga or passion, superintendence is not 
establislied, because R%a is the invariable and uncondi- 
tional cause in all activity.— 333. 

Vritti : — The author adduces another reason. 

In the case of tlie wandering away or failure of the cause which 
never exists without relation to the effect, there will be the negation of 
expectation everywhere. And Raga is the efficient cause of activity. 
Hence, without it, how (can it be possible for Isvara) to be the maker of 
the world? Nor does Raga belong to one who is released (such as the 
supposed Is^vara must be). — 6. 

Bhasyai—The author mentions another hindrance to Isvara’s being 
the superintendent. 

Moreover, witliout Raga, to be the superintendent is not established, 
because Raga is the invariable cause in the case of activity. Such is 
the meaning. 

“Upakara” (in V. 3) is the accomplishment of the object desired. 
Whereas “ Raga ” is intense desire. Thus there is no tautology. — 6. 

Raga cannot exist in Jsb’ara. 

5T mu vs II 

Tat-yoge, in the case of connection Avith that, i. e., Raga. Api, 
even, again. ^ Na, not, Nitya-inuktali, eternally released or free. 

7. On (the admission), again, (of) coiuiection with 
Raga, (he will) not (be) eternally free. — 334. 

Vritll : — Certainly Raga will exist (in Ts'vara), it may he said. In 
regard to this the author says : 

(“ Tat-yoge’pi "), on the connection of Raga, again. — 7- 

Bhd^ya: — Well, that being so, let, it may he said, there be Raga 
also in li^vara. To this, the author replies : 

While, again, the connection of Raga is admitted, he will not be 
eternally free, and thence also is your doctrine injured. Such is the 
meaning.— 7. 

The condition of liivara cannot arise through connection 'with the 
power of Vrakriti. 

II V I c II 

nvinitifwiiTnm Pxadhana-sakti-yog4t, through connection Avith the power of Prakriti. 

Chet, if. Sahga-4pattih, implication of association oiv attachment. 
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8. If (}‘oii say that the condition of being Isvara 
arises) through connection with the powers of Prakriti, (then 
there will, be) the implication of (his) attachment. — 335. 

Vritl/i: — Tlirongb connection with the powers of Prahriti, it may be 
said, there will be the agency (of the Self). In regard to this, the author 
says: 

(Says the Sruti). 

Verily is this Purusa free from attachment.- Jirihat Ara>iayaha lJpani»at, IV, iii. 10, 

Of this there will be the implication of contradiction. — 8. 

Bhdsiia: — Moreover, the condition of being Is^vara, in regard to 
Ih'akriti, cannot be possible by means of desire, etc., which are just the 
transformations of Pi-akiiti ; since, in that case, there will he the fault of 
mutual dependence : the energising of Prakriti aftei* the production of 
desire, and desire, etc., after the activity of Prakriti. Eternal desire, etc., 
on the other hand, are not appropriate in the case of Prakriti, as, on that 
supposition, there will not lie established her state of equilibrinm, as proved 
in the 8ruti and the Smriti. Hence two other inodes (in which the condi- 
tion of being Ti^vara may appear in the Self) are left. They are : (1) Does 
the condition of being I^fvara arise just through direct connection with the 
Chetana or the intelligent principle, of desire, etc., which are admitted by 
us as being the attributes or properties of Prakriti? Or, (2) does it arise 
through her being the mover to activity merely by means of her proximate 
existence, as in the case of the loadstone ? 

Of these two, the author discredits the first alternative. 

Through coniiectiou, with Purusa, of the powers of Prakriti, ris., 
desire, etc., there will be tlie implication of attachmerit of attributes in 
Purusa also ; and so there will be contradiction of such declarations in the 
iSruti as : 

55r!i II 

Whatever ho sees here, cannot enter into’ him, for he, Pnni.sa, is free from all attach- 
ment.— Brihat Upam'jnt, IV. iii. 16. 

Such is the meaning. — 8. 

* h\ E. Hall reads the whole of this paragraph as forming the concluding portion of 
the Commentary on the preceding aphorism. Garbe reads half of it there, that is, More- 
over, Smriti ”, and the remaining half at the heginning of the Commentary on the 

present aphorism. None of these readings is correct. The passage “Moreover,... 

Smriti” has no more textual relevancy nnder the preceding aphorism than has the other 
passage beginning with “ hence 
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The. condition of being lisvara cannot arise through, vicinity of Prakriti, 

II l 5. II 

WMPim Satta-mafcrat, through mere existence, Chet, if. Sarva- 

aisva-ryaiYi, condition of being Isvara ill all cases, 

9. If (it be said that the condition of being tsvai'a 
may ari^e) through the mere existence (of P.rakriti by the 
side of Pnrusa), (then) the condition of being Isvara (will 
belong) to all (Purusas).— 336. 

Vritti : — Not that association with Prakrit! (is desired), it maybe 
said; but by the mere existence of Prakrit! there will appear agency in 
Pnrusa. In regard to this the author says : 

Since there is no distinction in tlie existence of Prakriti in relation 
to all Selves, all Selves will be Ifivaras. — 9. 

Bhd,pja\—hi regard to the second alternative, the author says : 

Were the condition of being Idvara to arise by the mere existence of 
Prakriti in the vicinity, just as in the case of the loadstone, then, is estab- 
lished exactly what is intended by ns, namebr, the condition of being 
Isivara belonging, without distinction, to all whatever, that is to say, to 
Purusas who are the experiencers in respective creations ; because it is only 
through conjunction with the whole lot of experiencers that Prakriti 
creates things beginning with Maliat. And thence, “ There is Imt one 
Tffvara ” — this tenet of yours is lost. Such is the meaning. — 0. 

There is no proof of an eternal Is^vara. 

uftnfe: ii vc i ?o u 

«fli®ji*TrarH Prani&na-abh^vht, on account of non-existence of proof, Na, no. 
narefl; Tat-siddhil?, establishment thereof, ie., of an eternal tta'a. 

10. On account of the non-existence of evidence, 
(there is) no proof of an eternal Isvara.— 337. 

Fr jit 2 :-*-But, tlien, there are means (of proving the existence) of (one 
eternal) Ij^vara. How, then, it may be asked^ can this be so (that all Selves 
are !svaras)? In regard to this the author says : 

. On account of the non-existence of perceptual proof or evidence of 
sense-perception. — 10. 

Vedantin Mahadeva: “ Pat-siddih ”, proof of the existence of If^vnra, 
Because the non-existence of the evidence of sense-perception is well- 
known. 
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li Bhmya It miglit be Ro, rejoins our opponent ; but, by reason of | 

' tbeir conflict with the proofs demon stiTitive of li^vara, these are notbing | 

but invalid arguments ; otlierwise, tlie existence of Prabritj also is capable \ 

of being obstructed by means of thousands of similar invalid reasonings, ! 

i To this the author replies : ^ ^ 

“ Tat-siddhih ”, the establishment of an eternal I^vara. In respect of I 

Isvara, to be sure, thej-e is no evidence of sense-perception. Hence In- 
ference and Testimony must be intended to be the proofs supposed here, 
and tlrey are not possible. Such is the meaning. — 10. 

I * Inference of liivm'a is impossible. 


U I ? ? II 

Sambandha-abha.v4t, owing to the non-existence of the relation, 
nr., the pervasion (vyapti) of one thing by another, that is to say, the general pro- 
position, ^ Na, no. Aniun4nam, inference, 

11. Owing to the non-existence of the Vyapti or per- 
vasion, (there is) no inference (of Isvara). — 338. 

VoltfAi—lt ]nay be said that there will be inference (of the existence 
of Isvara). In regard to this, the author says: 

Since Vyapti or the general proposition as to the pervasion of one 
thing by another or their universal going together, must have sense- 
perception to precede it, in the absence thereof ^as stated in the preceding 
aphorisml, how can there be the apprehension of the universal relation ? 
Neither can there be the apprehension of the universal relation in the 
ease of an uncommon thing.— 11. 

Veddntin MaMdeva: — Sambandha-abhavat on account of the 
non-existence of vyapti. 

Bhdsya: — By means of two aphorisms the author demonstrates their 
impossibility. 

“ Sambandliah ” is Vyapti or pervasion ; “ Abhavah ” is non-estab- 
lishment. So that, by reason of the fact that Islvara’s being the thing to 
be pervaded, (that is, the middle term of the syllogism), is not established, 
inasmuch as he {i.e., knowledge of him) is not required to cause inference 
in such cases as “ Mahat and the rest must-have-a-oai,ise, because they are 
eifects”, etc., there can be no inference in respect ot Ij^vara. Such is the 
meaning.— 11. 

iVotc. —Vyapti is the principle of inference. Its operation may be .seen from the 
following illustration : 


Pratijna The mountain contains fire ; 
Hetu Because there is smoke in it ; 
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Udaharana :— Whatever possesses smoke, possesses fire, e.g., such as the kitchen, 
hearth; 

Upanaya :— The mountain also possesses smoke which is pervaded by fire ; 

Nigamana :— Therefore, it contains fire. 

Nom’^ let us put the ontological argument in favour of tlie existence of iswmra into the 
form of the above syllogism, and see what is wanting. 

Thus, 

Prati] fi a The Creation must liave isvara as its cause ; 

Hetu Because it is an effect ; 

Udaharana Whatever is an effect, has isvara as its cause ,* 

Upanaya The Creation also is an effect which is pervaded by a cause ; 

Nigamana Therefore, it must have isvara as its cause ; 

It will at once be seen that the argument is defective. The Vyapti which is the 
principle of inference in the present case, is that whatever is an effect has isvara as its 
cause But such a principle can never be established, because an instance of it (i. c., an 
effect being actually created by isvara) has never been observed. And if the principle of 
inference fails, the whole argument, of course, necessarily falls to the ground. 

There is no in 7'egard to as Creator. 

II VC I II 

^fu; Srntib, Sruti, Veclic declarations, Api, also^ Pradhfina- 

kA,rya-tva-sya, of being the product of Prakyiti. N. B. Aniruddha does not read 
“tva,” “ being.” 

12. The &uti also (speaks of the web of creation) 
being the product of Prakriti. — 339, 

Vriiti It may be said that there will be Sabda or Word proof 
(of tlie existence of Isvara). .Tn regard to this, the author says : 

There is the Sriiti : 

From Prakj'iti is the world produced —Source traced. 

Therefore, the proofs demonstrative of the existence of lifvara arc 
apparent and not real.— 12. 

Bha^ya Nor is there ^abda or Verbal Testimony, also, says tlie 
anthor. 

Til respect of the web of creation, there exists Srnti or Vedic decla- 
ration of its being the product of Prakriti, but not of its having an 
intelligent being as its Gause, For example : 
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(One Unborn (Purusa), for enjoyment, consorts with) One Unborn (Prakpiti), having 
the colours of reel, white, and black, the procreatrix of manifold progeny like unto herself. 
(The other Unborn deserts her, after she has been enjoyed).— Soetdiva tarn Upaniiiab, IV, 5. 

Verily, that, the same, was then undifferentiated ; it is differentiated by means of 
name and form.— Amnyaka Upani^at, 1. iv. 7. 

Siicli is the meaning. 

What Sruti, on the other hand, exists about aji intelligent entity’s 
being tlie cause; visi. 

It looked up, “ I shall be many.’’— Ckk««do(/ya U 2 jum«at, VI. ii. 3, 
that has reference (not to the innate and eternal knowledge of an eternal 
Ii^vara, but''- to the knowledge which is capable of being produced in the 
iUahfl Purusa or Great Purusa produced at the beginning of creation and 
having the Principle Mahat as his Upadhi or external investment. Or, 
having regard to the being many, the Sruti may be said to have a second- 
ary refou-ence to Prakriti herself ; as is the case with “ The banks of the 
river are desiring (about) to fall down ” ; since, otherwise, will not be 
proved in Purusa that chai’acter of not undergoing transformation which 
is declared by such Sriitis as : 

li 

(Puru.sa is) the witness, intelligent, alone, and devoid of attributes— -Suetasm turn 
Upani?at, VI. 11. 

And it has been already explained [vide pages C and 143 ante) that 
this denial of It^vara is a mere Praudi Vada or bold assertion made with 
the object of evoking dispassion in respect of the condition of being Isivara, 
and also with the object of demonstrating that there can be Release even 
without the knowledge of Is^vara. Otherwise, there would be redundancy 
in the supposition of the secondariness of the eternality, etc., of Uvara, as 
differentiated from those of the Jiva or Incarnate Purusa ; because Purusa’s 
characteristics of being immutable, etc., are proved by the admission of 
the eternal laiowledge, desire, etc., caused by the Upadhis or external 
investments, as w^ell as of the transformations beginning with Mahat, All 
tliis should he looked for in the Bi'ahma-Mimarnsa or Vedfuita-Sutram. — 1^. 

Note The last portion of the Bhasya would seem to require an explanation. In 
order to maintain the character of immutability, etc., in regard to the Jiva, you have got 
to admit that eternal knowledge, will, etc., do not in reality belong to the Jiva, but are 
only adventitious to him, and are, in reality, the tFansformations of Mahat, etc. JNow, 
wore the disputed denial of Isvara, a real one, then with Isvara must also go eternal 
knowledge, will, etc., which would be contrary to fact as well as to theory. Therefore, 
you Avili have to distinguish between isvara and Jiva as regards the characteristics of 
eternal knowledge, Avill, etc,, and to suppose that, while these are primary in the case of 
the Jiva, they are secondary in the case of the supposed isVara. 



Bondage is not due to A-vidyn. 

II K I ? II 

^^Na, not. ^5pT!!jr%^w: A-viclya-aakti-yogab, coniifcctioii with the power of 
A-vidya or li alee Knowledge, f^.'^rpsi Nili-sahga-sya, of hiiii who is devoid of 
attachment. 

13. No connection with the power A-vidya (there 
is) of him who is devoid of attachment.— 340. 

Vntti:— Some say that the agency of the Self arises through the 
connection of A-vidya. In regard to that, the author says : 

It is clear. — 13. 

Bhdsya:— It has been established, as a tenet, in the first Book, that 
Bondage does nob result from A-vidya {Vide aphorism 1. 20). Now, 
by a section, the author discredits the oppo.site view in the matter, in 
a detailed manner. 

Others say : Pradliana or Prakriti does not exist, but in the in- 
telligent principle rests a power called the begtiiningless A-vidya, which 
is destructible by Knowledge. From this alone is the bondage of the 
inteliigeut, and, on the destruction of it, is Release. 

.1,11 regard to this it is said : By reason of his being devoid of attach- 
ment, connection of the intelligent with the power of A-vidya directly is 
not possible. I'or A-vidyA eonsiste in being of the form of that in respect 
of what IS not it ; and this is a particular modification (of the mind) and 
so, cannot possibly take place without attachment or association in the 
form of the conjunction which is the cause of modification. Such k the 
meaning.— -13. '■ ' 

Ahooe eontimied, 

rRTtit II K I || 

^ Tat-yog0, on connection with that, i.e., A-vidyA, uM Tat-siddl,.,„ 
here being establishment of that, is., A-vid.vA. AnyoZlMrava^ 

the cliaiactei’istic of being mutually dependent ’ 

14 In (the supposition of) the establishment of 
A-Yidya throngb connection witli A-vidyfi, (there will he the 
icUilt oij mutual dependence. — 341. 

VrMi .'—The author mentions another defect. 

Without A-vidya, there, is no creation, without creation no \-vidvi ■ 
hence is the characteristic of being mutually depoiident.-ld. ‘ " ' ’ 
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T' edantin Mahadeva : — ^Moreover, when connection with A-vidy4 is 
established, there will be the characteristic of bein^ mutnally dependent, 
Tat-yoge, in connection with agency, because the establishment of 
connection with agency is through connection with A-vidy^-. Such is 
the meaning. 

Bhd§ya : But then, it may be said, just through the influence of 
A-vidya, should connection of A-vidya be stated to arise; so that, A-vidyd 
not being ultimately or absolutely real, there can be no attachment to it. 

In regard to this, the author says : 

Were A-vidya to be established through connection of A-vidya, there 
will be the fault of mutual dependence or self-dependence, that is to say, 
noii-finalitj^, such is the complement. — 14. 

Above continued. 


^ Na, not. Blja-afikura-vat, as in the case of the seed and the sprout. 

Sddi-saaisara-sruteh, because of the Sruti on Samsara or mundane 
existence being limited at the beginning. 

15. (Non-finality here is not not-a-fanlt) as in the case 
of the seed and the sprout, because there is the &uti on 
Samsara being limited at the beginning. — 342. 

(Samsara) being beginningless, as in the case of the seed 
and the sprout, there can be, it may be urged, no mutal dependence. In 
regard to this, the author says : 

It would be so, were Samsara beginningless. But Samsara is with 
a beginning. Also says the Sruti : — 

One Ueva, of universal eyes, of universal mouth, of universal arms, of universal feet 
producing the heaven and the earth, sets Are to them with the arras and wings.-Sz^etas-’ 
vataraUpanmt,lll.B. 

Whence it follows that there is a breach of continnifcy in the- stream 
of Samsara during Pralaya.— 15. 

Veddntin MaMdeva :~Nor is it the case, says the author, that 
agency and A-vidja are without beginning. 



Tiiat Saipsara lias a beginning proved from knowing l;he non- 

existence of Sams^ra during Pralaya, from such Sriitis as : 

Only this, tho existent, there was, O Calm One, at the beginning,-- one, without a 
second,— ChMnndogya Upanisat 71. ii. 1 . 

Bha^ya : Well, as in the case of the seed and the sprout, non- 
finality, it may be contended, does not count as a fault here, 
i^pprehending this, the author says : 

Non-finalitj^ as in the case of the seed and the sprout, is not possible 
fin the present case), because of the Sruti on the limitedness at tlie begin- 
ning of Purusas’ Sarpsara which consists of the form of all the evils 
beginning with A-vidya ; that is, because we hear of its non-existence 
111 the state of dissolution, deep sleep, and the like. Such is the meaning. 
For, by Srutis sucJi as : 

Vij n §na-ahaua itself (the Cloud of Pure Knowledge, i.e,, the Jtelf), after having sprung 
up from these Bhdtas or Elements, disappears into tiiose Bhdtas ngnin.-Brihat Aranyaha 
Upunint^ll. iv. 12., ’ ' 

it is established that, because in the states of Pi-alaya or dissolution, etc., 
there is non-existence of Buddlii and all the other modifications, there- 
fore, belongs toPurusaa the characteristic of being mere intelligences, 
devoid of all Samsara or worldly traits, such as A-vidya, Vidya, etc.,* 
which are caused by, and so depend for their existence upon, the modi- 
fications as their external conditions (Upadhis). Therefore, it is a mere 
phrase to say that “ A-vidya, also is caused by A-vidy4”. — 15, 

^ The 7ia,tiire of A-\ddj A discussed. 

II I 11 

Vidy4tah, from Vidy4 or Right Knowledge. Aiiyatve, being other. 
siFfTOg: Brahma-b4dha-prasangah, the implication of obstruction to, or contradic- 
tion, of, Brahman. 

16. In (the supposition of A-vidya) being what is 
other than VidyS, (there is) the implication of the contradic- 
tion of Brahman. — 343. 

Vritti The ajithor declares the essential form of A-vidya. 

(If A-vidya be) what m different from Vidya, (that is, not-Vidya) 
then Brahman, too, which is different from Vidya, will be affected by the 

charactenstio of A-vidyl And thence will be contradiction to its being 
Brahman. — 16. ® 
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BOOK F, SUTBA, 16,17. 

Feolariiin The autlior inentious the fault in supposing 

that A-vidytl is what is different from Brahman. 

“ Vidyatah,” from Brahman, of which Knowledge is the essential 
form, A'vidya being different, there is the implication of the contradic- 
tion of Brahman, because of the admission by you that Brahman is devoid 
of the three-fold limitation, 0!.e., limitation by time, place, and thing). When 
A-^ddya is different from, Brahman, Brahman also will be different from 
A-vidyA; so that the consequence will be limitation, by thing, in the 
form of being favourable and unfavourable to such difference. 

BMsya But, then, may contend the opponent, our A-vidyil has 
a special definition of our own, and is not of the form declared in the 
Yoga, namely, that of the cognition or idea of the Self in respect of the 
Not-Self, etc. So that, just as in the case of your Prahriti, so also in the 
case of our A-vidyA., even though it, being undivided and without 
beginning, be attached to Purusa, still there is no impairment of his 
being free from attachment. 

There being room for such an apprehension, the author, by bringing 
forward an alternative meaning of the word A-vidya as previously 
interpreted by him, proceeds to point out its defect. 

If the meaning of the word A-vidyA be just that it is other than 
VidyA, then, because A-vidya is capable of being destroyed by Know- 
ledge, the “ badha” or destruction, “ Brahmanah ”, of the Self also is 
entailed, inasmuch as Brahman also is other than VidyA [i.e., not-Vidya). 
Such is the meaning.— 16. 

Above continued. 


II V, I II 

A-hadhe, in the case of non-obstrucfcion. Naisphalyam, fruitlesa- 

ness, futility. 

17. (While), in the case of non-obstruction (of A-vidy^ 
by Vidya) (there is) fruitlessness (of Vidya). — 344. 

Vritti : — The author adduces another reason. 

If, by VidyA, A-vidya is not obstructed, then, it will not be Vidj^A, 
at all.— 17. 

Bhdsya If, on the other hand, the from of A-vidya also is not 
to be obstructed by Vidya, then Vidya will be useless, on account of the non- 
existence of the characteristic of being the preventer of A-vidya. Such is 
the meaning. — 17., 
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Above continued. 

Vidy4-badliyatve, in the case of its being what is preventible by 
Vidy^. Jagatab. of the world, A pi, also. Evam, the same. 

18. (Or the alternative theory of A-vidya) being 
what is preventible by Vidya, the world also (will be) the 
same (i.e., A-vidya). — 345. 

Vfitti But, it may be said, A-vidyt1. is certainly obstructed by 
^idya. 111 regard to this, the author says : 

The characteristic of A-vidya will belong to the world also. — 18. 

Veddntin Mahddeva ; — Moreover, is there non-obstruction, or is there 
obstruction, of A-vidya. by Yidya ? In the first case, the result will be 
that Vidya is fruitless. In the second case, as of A-vidya, so of the 
world also, there will be obstruction ; so that the world will not be per- 
ceived. Such is the import. 

Blid^ya: — The author discredits the alternative theory. 

If, again, it be said that the characteristic of being A-vidy§i is 
nothing but the characteristic of being obstructed, in the intelligent 
principle, by means of Vidya; then, that being so, “ Jagatab ”, of the 
whole panorama of Prahriti, Mahat, and all the rest, also will be 
‘‘ Evam the nature of being A-vidya ; because, just like Wrong Cogni- 
tion, Prakriti, etc., also have been excluded from the Self by such 
&utisas; 

Now, then, the direction Neti Neti 

Not large, not small, eto.—Brihat Ani'iyalca Upaninat, III. viii, 8. 

Such is the meaning. 

So that, the whole panorama of creation being, without exception, 
of the nature of A-vidya, after the destruction of A-vidya, by means of 
knowledge, in the case of one person, by others too the panorama would 
not be seen. Such is the import. 

Neither can it be said that to be A-vidya is to be destructible by 
Vidya, because, on account of the fallacy of self-dependence or reasoning 
in a circle, it is not possible to infer what is destructible by Vidya by 
means of the characteristic of its being destructible by Vidya. —18, 


BOOK V, sOtBA 19. 


In any mse/ A-Vidjk mnnot he without hegim^ 

U V, MS. H 

Tat-riipatve, in being of that form, SMitvam, the nature or state 

of having a beginning. 

19. If (A-vid}^) be of the form thereof, it must have 
a begimiing. — 346. 

Vritti : — The nature of A-vidya, it may be said, belongs to the 
world also. In regard to this, the author says : 

Beginningless is this A-vidya. “Tat-rupa-tve , in the case of the 
world being of the form thereof (i.e., of A-vidya), A-vidyA will be 
limited at the beginning (like the world). — IP. 

Veddntin Mahddcva In the case of its being, again, of the form 
thereof, that is to say, on the admission that the world, (after it has once 
been destroyed by Vidya), will be produced anew, the production of anew 
A-vidyn also must be affirmed. So that A-vidya will be limited at the 
beginning. And that being so, no absolute Release will be the result. 
Such is the import. 

Bhdsija Or, granted that to be A-vidyA is just the characteristic of 
somehow or other being preventible by Vidya ; still it is the characteristic 
of being finite at the beginning, that will, in regard to Puru.sas, belong 
to a thing of this description, but it will not be possible for it to be with- 
out beginning, because by the vSrutis, already cited, such as : 

Vijndna-Ghana itself etc., 

it has been established that, in the states of Pralaya or dissolution, etc., 
Purusa exists as mere intelligence. Such is the meaning. 

While, in our theory, though, in the state of Pralaya or dissolution, 
Purusa does not undergo Samsara, yet subsequent bondage is established 
through conjunction with Prakriti, who has an independent existence and 
is eternal. Similarly, though there is conjunction with Prakriti, it is the 
A-viveka or Non-discrimination belonging to a previous state of worldly 
existence, that, as has also been already stated, by means of Vasana or 
tendency, Adristam, and the like, becomes the efficient (niinitta' cause 
(of bondage). Therefore, other than the one mentioned in the Yoga 
Dars^ana, there does not exist A-vidya, which is destructible by Knowledge. 
And that, it has been established," is only an attribute of Buddhi, and 
is not an attribute of Purusa. — 19, 


ii 
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is the effieient cause of Creation. 

^ wh^TTT: sr^Wlltf^sqTg: H V( Mo n 

=1 Na, not. vSvwi: Dharma-apalflpalj, repudiation o( Dharma or Merit 
PraktUi-kdrya-raiohitryat, owing to the diversity oi the effects of 

Prakfiti. 

20. Repudiation of Dharma (is) not (involved), owing 
to the diversity of the effects of Prakriti. — 347. ^ 

Vritti :-Ifc does not belong to Karina, it may be said, to be tbe cause 
o£ tbe world ; the world is produced through Svablmva or (tbe necessity of 
its own) nature. In regard to this, the author says : 

Since Prakriti is eternal, and since kSvablidva is one only, diverse 
effects will not be produced in the absence of Dharma. Therefore, 
by reason of the difference of Dharma, there is divei-sity of effects ; and 
hence there is no repudiation or failure of Dharma.-- 20 . 

VeddnUn Mahddeva i-Noxv the author discusses the causality of 
Dharma in creation. 

Diversity of effects cannot possibly arise by means of mere Prakriti 
since she is of a uniform nature. But it arises by means of diversity of, 
Dharma. And by tlie word, Dharma, is here denoted Adristam ( which 
includes A- Dharma or Demerit as well). 

ZiM 0 o In tins very Book, what has been declared, namely that the 
activity of Prakriti is due to the efficient cause of Karma, -ii, regard 
to that, the Pfirva Paksa or primd facie objection of the opponent the 
author reconciles by means of a section. ’ 

Eepiidiation of Dharma, by means of its not being perceptible by the 
senses, is not possible, because of the inference of it by means of the fact 
that divei-s.ty m the effects of Prakriti cannot otherwise be accounted 
lor. bnch is the meaning.— 20 , 

Dharma is proved hij Sruti also. 

iM M? n 

etc STt *0 Sruti, marks (of inference) 

etc. fiwls. lat-siddhih, proof of it, i.e., Dharma. 

21. By means of the &nti, marks of inference etc 
there IS proof of it.— -348. A 

meat SaA!'" “‘"Wish- 
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By “ Sruti ”, is exibited the Verbal Proof ; by “ Liftga ”, Inference. 
ThroiJgli tlie word, “ Adi ”, is shown the perception of the Yogin. By 
means of these is the esiablisliment of Dharma. — 21. 

Bha^ya ; — The author mentions other proofs also. 

From Sriiti, such as ; 

I qrq: 

(In a subsequent birth, one) becomes virtuous by means of virtuous Karma, and 
vicious by means of vicious Karma.— Brihut Arcuiyaka Upanisat, III. ii. 13., 
and from mark of inference in the form of injunctions, such as 

One desirous of heaven shall perform the Asvamedha sacrifice, 
and also hy means of the perception of the Yogins, etc,, there is proof of 
it, i.e,, Dharma. Such is the meaning.— 21. 

An objection answered. 

ff W \ W 


Na, no. Niyamah, rule, nwtnrcrsmiara Prani^na-antara-avaka^&t, 

there being scope for other proofs. 

22. (There is) no rule (that a thing must he non- 
existent, because it is not perceived), since there is scope 
for other proofs. — 349. 

Vfitti ’, — If place and time have no causalitj'^, how is it ,then, it may 
be asked, that saffron grows in Kas^mira (only) and that mango flowers 
appear in the spring (only) ? To this, the author replies. 

Adi’istam alone is the cause,-— such is not the rule. But Adri.stam is 
an auxiliary cause. Causality belongs to others also, since there exists 
proof of this. — 22. 

Bhd'^ya , : — The author shows that the reason advanced by the oppo- 
nent, namely, that there is non-establishment of Dharma, on account of the 
non-existence of its perception, is fallacious. 

Because there is no popular perception of a thing, therefore the 
thing does not exist,— such a rule does not exist, because, by means of 
other proo.fs also, things can be made the objects of cognition. Sucli 
is the meaning. — 22. 

P?'oo/ o/ A -Dharma. 

:j¥iq3rr^orq[ ii vi i ii 


Ubhaya-tra, in both cases. ^ Api, also, Evam, similarly. 

23. Ill the case of both also (the proofs are) the same. 
—350. 
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Vritti : — From seeing SamsA.ra to be full of pain, let, it may be said, 
there be only evil Adrisiain. In regard to this, the author says : 

* Since pleasure also is seen, there must be Adj-istam which is good. 
—23. 

Veddntin Ma7ia(ie?>a ; — “ Ubhaya-tra ” : in this world and in the 
other world. “ Evam ” : pleasure produced by Adfistam is pain, that is to 
say, is alloyed pleasure. 

Bha,^ya '.—The author proves the existence of A-Dharma or Demerit 
also, like that of Dharma or Merit. 

As in the case of Dharma, so in the case of A-Dharma also, there are 
similar proofs. Such is the meaning. — 23. 

An ohjeetion answered. 

n I u 

Arth^t, from explication of the sense. ii1|: Siddhifi, proof. Chet, if. 
^m'^Samanain, same- Ubhayoh, of both. 

24. If (you say tliat the proof of Dharma is) through 
Explicatiou of the Sense, (we reply that it is) the same in the 
case of both. — 351. 

Vritti : — Because of the conceit (abliimana) of pleasure in respect of 
the non-existence of pain, the application of the word ‘Adi'istam’ there is 
primary, and in the case of the cause of pleasure, it is secondary. In 
regard to this, the author says : 

On account of the possibility of the reverse of it, both are equal.— 24. 

Veddntin Maliddeva “ Arthat ” : from supra-mundane object, in the 
form of celestial girls, etc., “ siddhih ”, production, of pleasure, — in the 
other world, such is the complement of the sentence. So that, if it is the 
case that pleasure is alloyed with pain, then this applies equally “ubha- 
yoh ”, i.e., in the case of this world and of the other world. For, in this 
world also, there do exist objects which serve as the cause of pleasure. 
But toivards the production of pleasure Dharma is the cause. And that, 
being mixed with killing, etc., does not prevail to produce pleasure un- 
alloyed with pain, but, on the contrary, produces only pleasure alloyed 
with pain. Such is the import. 

Bhd§ya Well, the proof of Dharma is by means of Artha-apattr' or 
Implication or presumption in the form that the injunctions cannot be 
otherwise explained; but this, does not exist in the case of A-Dharma ; 

* For a full account of Artha-fipatti and various other methods of proof, see Vaisesika 
Sutram,S. B.H Vol VI, pages 817-318. 



BOOK F, SUTRA 24, 2o, 2G. 


lieiicc liow can lliej'e be an extension of the Vedic mark to the case oE 
A-Dliarma ? • 

If it is thus objected, we reply that such is not the case. Because 
“ Saimlnam ubhayoh ”, that is, proof in tlie form of Artlia-apatti exists 
equally in the case of both Dharma and A-Dharma ; as, otherwise, x>ro- 
hibitive injunctions such as : 

One shall not approach other people’s wives, 
will remain unexplained. Such is the meaning. — 24. 

Dharma etc., a?’e atirikites 0 / the Antah-Karana. 

u v, 1 rv ii 

Antah-karana-dhanna-tvam, to be the attributes of the Antalj- 
Karaija or the Inner Instrument. ’*3'^!fl^r^Dharma*adinam, of Dharma, etc. 

25. It belongs to Dbarnia, etc., to be tlie altribnies 
of the Aiitat-Karana.-— 352. 

Vritti . — The author denies that Dharma, etc., are the attributes of 
the Self. 

They are attributes of Buddhi. If they were attributes of the Seif, 
there would be contradiction of theSruti on the freedom of the Self from 
attachment. — 25. 

Bhd,pja: — Well, then, if Dharma, etc., are admitted, then the result 
will be, may contend our opponent, that Piirusas will undergo transfer* 
Illation by reason of their possessing Dharma, etc. 

This apprehension of an objection, the author avoids. 

By the word “ Adi ” are included all the special attributes of the 
Self mentioned in the Vai^esika Silstra. {Vide S. B. IL, Vol. A^L, Introduce 
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26, And of the Giinas, etc., there is not absolute 
exclusion. —353. 

When it is seen that the attributes of one thing do not 
produce effects in anotlier thing, it would be more reasonable, one may say, 
to assert just the non-existence of Dharma, etc. In regard to this, the 
author says : 

Just as of the earth, etc., because of their being seen, there is not 
absolute exclusion, so is it the case also with the Gunas, etc,, and also with 
Dharma, etc. 

And the causing of effect by the attributes of one thing in another 
tc^es place, as has been stated before, by means of the falling of the 
shadow of Consciousness. — 26 . 

Veddntin Maliddeva : — Do the Gunas exist in what i^ossesses the 
Gunas, {i,e. in a substance), or do they exist in what does not possess the 
Gunas ? {i e., is not a substance). In the former case, there is self-depend- 
ence ; in the latter, the implication of the Gunas possessing the Gunas. 
Therefore, the existence of the Gunas is obstructed in any case. So is it 
the case also with Karma, etc. — thus hold some. 

The author discredits their view. 

iV.ii.— Mahadeva clearly refers to the Vai.se.sika doctrine ot the Gunas, Fide S. B, H. 
Vol. VI, page 28, aphorism I. i. 16. 

Bhd§ya : — It might have been the case, as yon say, may rejoin our 
oj>poneiit ; hut what has been declared, “ufs., that the existence of Dharma, 
etc., is proved from the diversity of the products of Prakriti as well as 
from the Srnti, etc., — that does not stand to reason ; because to the very 
existence of Prakriti constituted by the three Gunas, as well as of the 
products thereof, there is obstruction by means of the very Srutis on 
which you rely, e.r/., 

(Puriisa is) the witness, iiitelligont, alone, and devoid of the Gunas. 

Noav, then, the direction : “Not this," “ Not that.” 

(Having developed) that which is sound-less, touch-less, form-less, un-deelinahle, so 
also is taste-less, eternal, not possessing smell, (not having a beginning, not having an 
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oud, beyond Mahat, and fixed,— one Is released from the mouth of death).— /faWin Upan 'mt, 
11.16., 

and also by means ol such Gratis as : 

if PilTtr ^ 

Neither destruction nor production . — Bmhmabindu Upanisat, 10. 

Modifioation is a creation of speech,-— a mere name, while the truth is that it is only 
clay . — CliMndogija Upani^at, VI, i. 4, 

Now the author repels such an objection. 

“ G-unfi.n^m,” i.e., of Sattva, etc., and of their attributes, pleasure, 
etc., and also of their products, Mahat, etc., there is no denial, so far as 
their (svarupa) essential form is concerned ; but there is denial of them 
with reference to their (samsarga) association with the intelligent prin- 
ciple, just as is the case with’ the denial of hotness in the iron. 

Note That is, when, it is denied that hotness is a cxuality of iron, it is not 
meant that hotness as a cxuality nowhere exists, but all that is meant is that hotness 
is not a quality of iron, but sometimes appears in it only when it is placed in oon- 
junction with fire of which it is a ciualit 3 % Similarly, when it is denied that pleasure, 
etc., exist in. the Self, it is nob thereby implied that pleasure, etc., a.s such nowhere exist, 
but only that they have no permanent connection with the Self, but are occasionally 
superimposed upon it by the Giinas, Sabtva, etc., of which they are the properties, and 
thus appear to be connected with the Self ; in other words, that their association with the 
Self is not real, just as the association of hotness with iron is not real. 

Similarly, it is only with reference to time that there is, by means of 
states or conditions, etc., denial of (the reality of) the Gunas and all the 
rest of those that undergo transformation. Such is the meaning.-— 26. 

Note Compare the well-known doctrine of Spinoza ; Omnes determinatio negatio est, 
that all determination is so much uegabiou. B.g,, a seed is, in eounse of time, transformed 
into a tree. In the state of a tree, the seed becomes more limited or determined than it 
was before. In other words, the tiny atom of reality in the shape of the seed ])uts on a 
huge phenomenal form which it would bo wrong wliolly bo idenbify wibh blie seed. If you 
attribute the character of the tree to the seed, bhat is, Fiay, for example, that the seed is of 
such and such dimensions, you thereby deny the reality of the seed as seed. Similarly, a 
transformation such as a Tan-ni^tra or an element, c.c/., earth, is a temporary and passing 
phase of the realities which arc the Gnnas. If you wholly identify the two together, you 
thereby deny .the reality of the Gunas as Gupas. 

Reality of Oh jeatioe Ex>isten<ie is established by proof 

II MV3 II 

Pahcha-ava 3 ’-ava,-yoga.t, through, the application of the five-mem- 
bered (process of reasoning, i.a., inference), Sukha-sawivittihj cognition 

of pleasure. 

27. Tlirougli tlie application of inference (takes place) 
tke cognition of pleasure. — 354. 


■ 
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Vriiti -Noii-existeiice of pain is, accoi-ding to some, pleasure. For 
the refutation tliereof, the author says : 

Though pleasure is ascertained to be of the form of (a positive) 
existence by means of mental perception, still, for the purpose of the 
knowledge of othens, proof also has been stated. 

By the phrase, “ Through the application of the live-membered 
(processor reasoningV’ the view that inference is two-meinbered, is 
rejected. (The five members of an inference are) Pratijnh, Enunciation, 
Hetu, Reason, Dristanta, Illustration, ITpanaya, Application, and Nigamana 
Conclusion.-, ' 

Hereby it is establisbed that pleasure is a property of the subject of 
the inference, that it exists: in things of the same class as the subject, that 
it does not exist in rliings of a different class, that it is not opposed by an 
equally valid argument to the contrary, and that the existence of the thing 
in which it inheres, is not obstructed. --27. 

.Foe an account o£ the logical procosscis alliicled to in tlie above, vkle the 
Yalaasika Suteam of Kandda, S. B, H., Yol. YI. 

Veddntin Mahddeva The author mentions the proof of pleasure. 

“ Siikha-samvittih,” cognition of pleasure, is Yogfit,” through the 
proximity, of that, t.c., the mind, to which the five Indriyas or Senses 
belong, as though these were its limbs. So that, the import is tliat 
pleasure is an object of mental perception. 

Blidsya : — But ivhy cannot there be obstruction to their existence, 
even in respect of tlieir essential form, as in the case of dreams, desires, 
and similar objects (padarthas) '? There being room for such an enquiry, 
the author says : 

Here the mention of “ pleasure ” only wdiich forms a portion of the 
objects under discussion, is indicative of all objects, because its mention 
has been made with the intention of making a specific object to be the 
subject of inference. The reading “ Snkha-rhh-samvittih,” cognition of 
pleasure, (a.s in Bhatta’s MS), is, liowever, more in accord- 

ance with the sense desired. 

And the five members of a Nyaya or Syllogism are : Pratijna, Hetn, 
Udfiharana, Upanaya and Nigamana. “Yogat”, through tlieir application, 
i*s the establishment of all objects, pleasure, etc. Such is the meaning. 

And the application of the Nyiiya is as follows ; 

. Pratijna : — Pleasure is existent, 

Hetu : — Bacause it causes the idea of an object and causes action, 
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Udjlliararia : — Whatever causes the idea of an object and causes 
action, is existent, e.g. ,tlie intelligent principle. 

Upan ay a : —Pleasure is the cause of object and action such as the 
standing of the hair on end, etc. 

Nigamana : — Therefore, it is existent. 

Althougli the intelligent principles do not undergo modification, yet, 
in their case, it is the manifestation or ilhmiination of objects that consti- 
tutes object and action. In regard to the Nastikas or Nihilists, on the 
other hand, should be applied the negative form of inference, and, in that 
inference, the illustrations will be the liare’s horn and the like. — 27. 

NotP Tho negative form of inference mciitionecl in the BM^ya may bo exhibited 
thus : 

Pratij nil Pleasure is not not-existent ; 

Hotii : — Because it causes the idea of an oliject and causes action ; 

Udfiharaua Whatever does not cause tho idea of object and doo.s not cause action 
is not-existent, a liare’s horn 

Upanaya •.—Pleasure is the cause of object and action, such as the standing of tho 
hair on end, etc., which characteristic is pervaded by the characteristic of being existent ; 

Nigamana Therefore, it is not not-existent. 

By such negative arguments are to be met the Nibstikas, who deny the existence of 
the Gunas and of their attributes and products. 

Note The test of reality is “ artha-kriyS.-kiirltvara,” that is, to -produce impres- 
sion or idea and to serve some use. E. g., an ink-pot; it produces an impression in 
the Buddhi of something outside it, and also serves to hold ink in it ; in other words, 
it is in correspondence with the passive and active states of the mind. Whatever 
lacks ill these characteristies, is not a reality ; e. g., a hai’e’s horn. 

Yyapti or Logical Pervasion cannot he grasped jvom a single instance, 

^ II V I SI q II 

^ na, not. sakpit-graliauat, from a single apprehension, 

sambandha-siddhih, establishment of the relation. 

28. Not from a single (act of) apprehension (is) the 
establishment of the relation (of pervasion). — 355. 

Vritti: — The author declares that, from, seeing once only, there can 
be un (certainty of) Vydpti. 

Because of contradiction (of an inference so made), by one’s own per- 
ception. Thus, from seeing fire and the ass together on a single occasion, 
there would be an inference ; but such inferential cognition is not 
known. — 2B. 

Vedndntin Mahddeva .'—Now, is Vyapti cognisable through seeing 
concomitance once only, or more than once ? In the former case, the 
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VjfipU of fire and the ass would also be cognised, and thus tlie inference 
of fire even from the ass (as a mark) would be the implication. It cannot 
be the latter, because the characteristics of being of the eavtli, earthy, and 
of being impressible with steel, though these have accompanied each other 
a hundred times and over, fail to accompany each other in the case of dia- 
mond. Therefore, it is not easy to assert the proof, named inference. 
Such is the view of some. 

The observation of accompaniment attended with the non-observa- 
tion of non-accompaniment, is the cause of the apprehension of Vyapti or 
Pervasion- Whether it be once or more than once, does not matter. Such 
is the import. 

“ Sambahdha-siddhih” means the apprehension of Vyfipti. 

Bfidjya ; — Theauthor next apprehends an objection from the Ghfir- 
v)i,ka, who maintains that there can be no other means of proof at all besides 
sense-perception, because the conditions of being pervaded and the like are 
not established. 

Through the apprehension of a single concomitance “Sambandhah”, 
i.c., Vynpti, is not established, while multiplicity of instances is uncertain, 
(as nobody can be quite certain that a contrary instance will never be 
found). Hence, on account of the impossibility of the apprehension of 
Vyfipti, there can be no proof of the reality of objects by means of infer-, 
ence. Such is the meaning. — 28. 

IV.B. -Ifc will be observed that Aniruddha and Vijn&na read different pux'poses alto- 
gether In this aphorism. This, however, makes no material change in the line of argument. 

Vyapti or Logical Pervasion explained. 

wr II I RS. H 

Niyata-dharma-sfihityam, constant concomitance as attributes of 
one and the same thing. Ubhayolj, of both, i.e., of the sadhya or the thing 
to he proved and the sfidliana or the means of proving it. Eka-tara-sya, of 

one of the two, i.e., of the SS-dhana only, ,or. «E«fF: Vyfiptib, pervasion, that 

is, of one characteristic by another, e.g,' of humanity by mortality. 

29. Oonstant co-existence of both (the vSadliya and 
the SMhana), or of one, is Vyapti. — 356. 

Vritti :-~-What is this Wyfipti ?— it may be asked. In regard to this, 
the author says : 

“Ubhayoh” : Of two things of equal pervasion ; e.r/., of prodiicibility 
and uoii-eternality. “Eka-tarasya” : Of a thing of unequal pervasion ; e.g,, 
of smoke. 
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And so lias it been declared : 

nou-divergenco of tJie Vipaksa or the thing different from the subject 
of the inference is suspected even by a one-hundredth part, how can theHetu or Reason 
derive its ijower of leading to the inference ? — 29. 

^ :_That is, the strength and validity of inference depends not only on the 

inclusion of all possible similar instances, but, and much more, on the exclusion of all 
possible contrary instances, whicli go to establish the general proposition underlying 
It. And so long there remains the slightest doubt as to the possibility of a single 
con raij ms .anec turning up, the mark of inference is powerless to lead to a valid 


3r solves the difficulty. 

means association or concomitance in being pro- 
going together or co-existence. So that, 
and the Sadhana, or “Eka-tara-sya”, of the 
Niyatah, unfailing or inviolable, co-existence or 
pti. Such is the meaning. 

as been stated in respect of the case of equal 
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Bhdsya The author declares that Vyapti is not a separate object 
having the form of the power, etc., desired to be predicated of it [i.e., of 
the required nature). 

Vyapti is ]iot something other than constant concomitance (i.e., of 
attributes) as attributes ; as, otherwise, it would be necessary to inake the 
supposition of an entity as being the substratum of the quality of Vyapti. 
By us, on the other hand, has been made the supposition of the mere 
characteristic of Vyapti in the case only of objects, the existence of which 
has been established. Such is the meaning. — 30. 

Other views of Vy4pti : Of Icharyas. 

u u? « 

Nija-sakti-udbhavam, production or development of own power. 
ITU Iti, thus. : Acharyah, the Acharyas or teachers. 

31. Development of own power (is Vyapti),— thus 
(say) the Acharyas.— 358. 

:_The author states his own view of Vyapti. 

Fire and smoke possess a power (of inferential suggestion) which 
is all their own. It is grasped by means of the observation of both. It 
is the same, that is VyS.pti. — 31. 

VecUntin Mahadeva The power which is “ nija ”, i.e., natural or 
inborn ; the development of it, i.e., its constant accompaniment, e.g., in 
the case of smoke, of fire. Thus the Acharyas. By means of the plural 
number in “ Acharyas ”, the fact' is signified that it is approved by the 
author, 

Bhd^ya : —The author states the view of others. 

Others, however, that is, the Acharyas, say that Vyapti is verily a 
separate Tattva or Principle, having the form of a particular power pro- 
ducible by the power belonging to the Vyapya or tbe tiling to be pervaded. 
But mere own power cannot be Vyapti, because it lasts as long as the sub- 
stance lasts ; (also) because, {e.g.,) smoke, passing away to a different place, 
does not retain the characteristic of being pervaded by fire. By means of 
passing away toadillerent place, tliat power is lost ; hence the deliuitioii 
given is not too wide. In the author’s own view, however, smoke has to 
he qualified with the characteristic of being limited to the time of its 
production. Such is the import.— 31. 

JVote— The words, “ Udbhavam” or development, in the aphorism, and “mere” and 
“ lost ” in the Blmya are significant. “ Nija-sakti-udbhavam ” means development or 
product of the power of -the thing to be pervaded which is denoted by the other terms, 
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‘‘Hefca’’ or Reason or mark oE inference, and » Sadhana ” or means of inference. Tlie 
Aohtiryas maintain that Vyapti is a power wlxich is the product of the power of the thing 
to he pervaded. This production of power, of course, requires certain collocation. Thus, 
smoke, after it ri.scs from fire, produces, within certain limitations of time and place’ 
the ].ower, called Vyapti, which serves as the basis for the inference of fire from the 
smoke. But when it is carried away by wind to a distant place, that power is lost. In 
other word.s, it loses its character of .serving as a mark of valid inference. It follows, 
therefore, tliat the mere power of smoke as the thing to be pervaded- doqfeuot constitute its 
character of serving as a mark of inference, for that power would still belong to it, even 
whorn t fails to serve as a mark of inference. Something more then is required. And this 
i.s what, in plainer terms, may be described as a certain correlation between it and the 
fire, arising and persisting wdthin certain limitations of time and place. 

The view of Pancliasikha. 

fra u ^ \ n 

Adlieya-sakti-yogah, connection with- the power of that-which-ia- 
contained. m Iti, thus, Panoha^ikhab Panchasikha, a celebrated Samkhya 

professor Vide Introduction. 

32. (Vyapti is) connection with the power of that- 
which-is-contained,— thus (declares) Pauchasikha.— 359. 

Vfitti the author states the view of the EkadeJ^iii {i.e., a branch 
of the Samkhya School.) 

Were the power natural, then, from seeing the thing, even when it 
was not fully developed, the cognition would arise that “it is capable in 
tills matter”. But such is not the case. Therefore, the power should be 
asserted to be of a thing in its relation as being that which is contained 
in another thing. — 32, 

Vedantin Mahadeva : There being “Yoga,” i.e., connection, with the 
power of that-which-is-coiitained, concomitance (is possible),— such is the 
complement of the aphorism. So that, concomitance is the development 
of the power of tliat-wliich-is-contained. By the singular number in 
“ Pancha^ikhah”, the author indicates that this is the view of one of an 
opposite way of thinking. 

Bhd.pja : ~ Since it is customary to predicate the characteristic of 
being pervaded by Prakriti, etc., in respect of Buddhi, etc., therefore, per- 
vasiveness consists in the power of being the container, and pervadedness, 
is the possession of the power of being the contained ; such is the view of 
Pafichai^ikha. Such is the meaning. — 32. 

An ohjeetion considered. 

n Na, not. Sva-rupa-iSaktih, power .which constitutes or belongs to 

the own or essential form of the thing, Niyamab, rule. Punar-vada- 

prasakteb, hecanse of the implication of tautoldgy. 
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33. The power constituting the own-form of the thing 
is not the rule, because of the implication of tautology (in 
it).— 360. 

Vritti : — The author gives the reason for the above. 

Were the own-form the power, it would be tautology to say, “ The 
pugilist is abl6>».“33. 

Ved&ntin Mahadeva ; — “ Svarfipa-^aktih” : what is the essential form 
of the thing, —the same is its power. Thereby “ Niyamah’*, i.e., VySpti, is 
not produced, but by a power other than the essential form. The author 
mentions the fault in the case of the power not being different from the 
essential form : “ because of the implication of tautology”, i.e., because in 
such cases as “The Mantra is powerful”, etc,, there would be tautology. 
Such is the meaning. 

Bhd^ya : — But, for what purpose, it may be asked, is the power of 
the thing as the contained imagined ? Let the power constituting the 
essential form of the thing to be pervaded, be itself Vyapti. In regard to 
this, the author says ; 

But the power constituting the essential form of the thing cannot be 
“ Niyamah”, i-e-, Vy^ipti ; because of the implication of tautology, that is, 
as in the case of “ The jar is a pitcher”, so in the case of “ Buddhi is the 
thing to be pervaded”, (there would be tautology) by reason of the non- 
difference of meaning. Such is the meaning. 

The addition of the word “ rfakti”, power, to the word “Svarupa”, 
i,e., essential form, which only was required to be mentioned, is for the 
purpose of showing that Vyapti is an attribute of the thing to be per- 
vaded.— 33. 

Above continued. 


^5 II VI I II 

Visesana-^narthakya-prasaktelj, because of the implication of 
the futility of the qulification or adjective. 

34. (Power of the essential forin cannot be Vyapti), 
beause of the implication of the futility of the qulification 
—361. 

Vritti : — The author adduces another reason. 

There would be no such intuition as “ Devadatta is nowerful” but 
(only) “ Devadatta is Devadatta”.-34. ^ 

Bhd^ya The author himself explains the tautology. 

This has been almost fully explained in tlie previous aphorism.— 34. 
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coniiectioia of the own power (of: the thing), because the 
argiinaent is the same (in both the cases). — 363. 

Vritti ] — The author states the conclusion. 

It is its own and it is also apower, — such is the meaning of “ Own- 
power but not that it is the own or essential form that is the powder 
So that, on the establishment of the power of the thing as the contained, 
there is connection of its own power, because of the identity of the argu- 
ment. Thus, there being rio distinction in the power (as such), the argu- 
ment, vk., Connection of the power of the thing as thecontained(is Vyapti), 
or Connection of the own povver of the thing i^is Vyapti), is the same. 

And in the case of the apprehension of objects, it is not at first 
apprehended on account of the variety of the powers of objects, e.g., 
though the relation of father and son is subsisting, it is not cognised 
without instruction (Vide IV. 4, page 363 a?z£e). 

Hence has it been declared : “Development of own power” {Vide 
.V. 31 above). — 36. 

Ved&ntin MaMdeva, :—Let, then, there be only the power of the thing 
as the contained; what need, it may be asked, of the innate or natural 
power ? In regard to this, the author says : 

Just as, by means of Agreement and Difference, and by means of 
Sastra, the power of the thing as the contained is proved to exist in 
the twig, etc., and also in the paddy, etc., even so, by Agreement and 
Difference, in respect of those respective entities or objects, and by means 
of Sastra, in respect of the several classes of Karma, is the power estab- 
^lished. 

Bhd^ya:— Bat, is it not, it may be asked, said by Panchasikha that 
development of own power is Vyapti and nothing -else ? If not, then 
the result will be that, since smoke is not contained in fire, therefore, it 
cannot be pervaded by fire. - . “ • , , , 

In regard to tins, the author says : 

It having been proved that the power of the ihing as the contained, is 
Vyapti, development of the own power also is certainly established as 
being Vyfipti, “ Sainana-nyayat ”, i.e., ' because of the sameness of the 
argument. Such is the meaning; - 

Want of assimilation of (of the- two theories), on the other hand, 
is no fault, — as is the case with words conveying different meanings. ‘ ' 

Similaidy, in' th-e autlio'r’s .own -view also, itfis conGomitaiiees of di- 
verse ^iadsithat are toJje.mcbrs^oQddQ be Vy^ptis..:Heitte^ _be 
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said that, that being so, Vyaptis will have no admittance or inclusion into 
hei]ig the cause of inferential cognition for, as is the ease with the grass, 
an igniting stick, a gem, etc., heterogeneity, etc., inhering in the effects, is 
also quite reasonable.— 3G. • 

Note Vy^pya," “ Vyapaka " and Vy&pti ” are the three technical terms of Hindu 
Logie -which sximmarise practically the whole of the theory of inference. Vylpya” means 
tliab which is pervaded ; “ VySpaka” means that which pervades; and “ Vyapti" means the 
pervasion. The import of these term.s is from the denotative point of view. Thus, to 
take the familiar example of fire and smoke, the denotation of smoke is wholly contained 
wnthin the denotation of fire. Therefore, smoke is the thing pervaded ; fire is tho thing 
pervading; and the subsumption of the denotation of smoke under the denotation of fire 
is the pervasion of smoke by fire. Similarlj'-, again, the denotation of humanity is con- 
tained wholly W'ithin the denotation of mortality. Therefore, humanity is tho Vyfipya ; 
mortality is the Vyapaka ; and the pervasion of humanity by mortality is Vyapti. 

lb is this Vyapti which forms the basis or principle of all inference. It is different 
in different cases, and the number of Vyaptis is manifold, according to tho manifold 
combination of objects. In fact, these are so many Uniformities of Nature. But they are 
nob altogether un-oorrelated, nor are they un-related to a General Law governing them 
all. That General Law has been laid down, for example, in the fifth aphorism, in the 
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The author forbids the identity of word and object. 

In the case of identity, ev^en a jau would be cognisable by the Ear ; 
even sound would be cognisable by the Eye ; on the pronunciation of 
the words, “fire,” etc., there would be the possibility of burning the 
mouth, etc. — 37. 

Bhdsya : — What has been declared above, viz., that through the 
application of the five members (of Inference) is the proof of Guna, etc., 
{Vide V. 27),— -with a view to establish that, has been removed by means 
of ihe ascertainment of Vyapti, the obstruction to the probative force of 
Inference. Now, with a view to establish that words of the form of the 
hve members is capable of producing cognition, is being removed, by 
means of the ascertainment of the power or force, etc., of words, the obstruc- 
tion, raised by opponents, to the probative force of words, in the form that 
the power to produce cognition, is not possible in the case of words. 

In the object (Artha) lies the power called signifiability, and in the 
word t^abda), significativeness. It is that (power) which constitutes their 
relation, as is the case with the adaptability of one thing to another. And 
through the cognition thereof becomes possbile the presentation of objects 
by means of words. Such is the meaning.— 37. 

Proofs of the 7'elation of Word and Object. 

Tribhih, by means of the three- 53 ^ 5 =^ 11 ^; Sambandha-siddhib, proof 
of the relation. Aniruddha reads “Siddheh” instead of “ Siddhib,” meaning, 
because of the proof, etc. 

38. By means of the three, is the proof of the rela- 
tion.— *365. 

Vritti.-— -The author gives the reason for the above. 

because, by means of the “ three,” i.e., methods, is the cognition 
of the denotation. Viz . , from the instruction of the Apta or trustworthy ; 
e.g.y “ It is a jar. From the usage of the old, e.gf., “ Bring the white 
cow with the help of the goad.” Here, from seeing the activity (i.e., in 
the act of bringing the white cow) of the grown-up emyloyee, after 
hearing the words of the grown-up employer, there is knowledge 
of the boy as to the object denoted by the word ‘cow’. From having the 
same denotation, as some well-known word, e.g., “The bird is eating the 
mango”. On hearing this, one cognises that the object denoted is what 
eats mango, atid, then, the cognition of the object— bird— is establish- 
ed.-38.-*. . ■ 
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apprehending the 


Instruction, of the Apta, usage of grown-up people, and possession 
of the same denotation as well-known words— by means of these three, the 
3 -elation stated above, is cognised. Such is the meaning. 38. 

An ohjeetion refuted. 

ff ms. ii 

’T Na, not. ^ K^rye, in respect of an act. Niyamah, rule, cognisance 
of the power of word, wit Ubhaya-thg,, both ways, wa DarsanSt, from observa- 
tion or seeing. 

39. Not in respect of acts (is) the rule, because it 
is seen in botli eases. — 366. 

Vritti:— The author altogether discards the rule (that the significance 
of word is) in respect of acts only. 

Significance in respect of acts is seen ; e.g.^ “ One shall worship 
the Sandhya day after day . It is also seen in respect of proved objects ; 
(Siddha artha) e.g., “ Hari is the sovereign Deva amone the Dfivas”. 
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Bha^ya “And this cognisance of po\ver lakes place 
only,— ^siich a rule does not exist ; because in the world 
acts, so in the case of wliat are not acts also, the usage of 
etc. are seen. Such is the meanin. 
which are (karya-para) directed to {the perfoi 
‘ Bring the cow”, conduct such as the bringing of the 
on the part of a 

(a-karya-paraj directed to an established fact, snciras 
born to you”, conduct expressed by the hair standing 
seen. 

And on the proof of the authoritativeness of the word; 
established objects, depends the proof of the authoritativeness 
ta, in regard to Viveka or Discrimination. Such is the inte 
author,--39. 

Note : — (o) Hero is a tnt of Grammar which may be shortly explained 
and "A-kSrya-para” denote the modes or manners in which a statemeub is e 
G rammar calls them Moods and enumerates four of them. But here we are 
the principal two only ; viz, 
we assert or indicate an action as a fact’ 

Imperative mood we command or advise an action 


! in regard lo acts 
, as in the case of 
growiinup people, 
For, just as, from hearing sentences 
•rmance of) an act, such as, 
cow, etc., is seen 
■own-iip man, so also, from hearing sentences which are 

A son lias been 
on end, etc., is 


the Indicative and the Imperative. ‘‘ In t 
as, *' A son has been born 
as “ Bring the cow. 

Now, the opponent’s, contention was that statements could be m 
imperative mood only. The author shows that" statements can 1 
iadioabive mood as well. In obher words, stabements are nob only s 
ed bo the performance of an action which has not yet been perforn 
para ie., directed to convey information about accomplished facts. 

(5) The commentator next shows why it is imp 
not only sadhya-para, but are also siddna-para. As 
divisions ; via., the Karma-kaiula and the JnSna-kdi 
the injunctions and prohibitions, in regard to the performance of 
attainment of desired ends, and the portion dealing v:! 
etc., with a view to teach Discrimination between the 
ously the Kanna-katula statements will bo i" - * 
be sadhya-para, directed to the performance of some action, 
directed to the production of results by means 
will bo in the indicative mood of the verbs, i.e. 
known of established or accomplished facts, ii 
tion of matters of fact, such as that “ the Self is the 
the Guaas”ete. 

Now, if statements were 
kinda portion of the Veda would be 
unauthoritative and useless, 
sadhya-para, but are also siddha- 

tlve, and the revelations made in it 

Discrimination of the Self from the Not-Self* 
means of the cessation of AvidyS, leads to Release 


^rtanb to establish that statements are 
we all know, the Veda has two primary 
Ida, that is, the portion dealing with 

— „f meritorious acts, for the 

with knowledge of Brahman, the Self, 
Self and the Not-Self. Now, obvi- 
i'^perative mood of the verbs, i.e., will 

in other words, will be 

of acts ,- and the Jnfina-kanda statements 
» will be siddha-para, directed to the making 
in other words, will be directed to the cognl- 
-tness, intelligent, alone, devoid of 

ladhya-para only, as maintained by the opponent, the Jna.a- 
perfectly meaningless, and, therefdle, unreliable 
rherefore. he author shows that etatemenU are rot fnt 
-para; so that the J»ana-kanda of the Veda is authorita 
convey perfect transcendental knowledge about the 
. v’hieh IS an established fact, and which, by 
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An ohjection answered : As above, so helow, 

11 I «c. II 

Loke, about the world, Vyutpannasya, of one who is conversant. 

N.B, Aniruddha reads the two words together as a compound. l^nSiRfHu: 
Veda-artha-pratitih, intuition of Vedic objects. 

40. Intuition of Vedic objects (is possible for) one who 
is conversant about tbe world. — 367. 

Vritti When the objects inentioiied in the Vedas are supra-sensn- 
ous, how, it may be asked, can there be cognition “in both cases” ? In 
regard to this, the author says : 

Whatever objects are the worldly, the very same are the Vedic, — such 
being their community, cognition takes place in the present case also. — 40. 

Blidf^ya ; — ^Vell, let there be cognisance of the power of words in the 
case of, or with reference to, established wordly objects, since intuition, 
etc., of such objects is seen ; but how, it may be asked, will it take place 
in the case of, or with reference to, Vedic objects ; since the making known 
of things which are notacts, is futile (and, consequently, the Veda will be 
charged with the fault of futility) ? In regard to this, the author says ; 

In the case of a person conversant about the power of words in respect 
of worldly objects, it is just by following that that there takes place the 
intuition of objects revealed by the Vedas ; for, the power of words is not 
different in the world, and different in the Veda; because there is the 
maxim : Whatever is tbe worldly, the same is Vedic. Hence, when the 
power of denoting, or referring to, established objects is proved in the 
world, the same is proved in the Veda also. Such is the meaning. 

And, of the making known of Vivekaor Discrimination which is an 
established thing, the fruit is Release, by means of the cessation of A- 
vidya; just as, in the world, of the making known of established facts, 
such as in the case of “A son has been born to you”, the fruit is joy, etc. 
Hence, there is no futility of that {i.e,, of the power of making known 
things other than acts). — 40. 

Note Bat how is it proved that in the Veda the statements are siddha-para as well 
as sddhya-para ? The reply is that they are so in the Veda, because they are found to be 
so among mankind, and because the moods of verbs are the same in the Vedic literature 
as they are in secular literature. 

An objection apprehended. - 

’i Na, not. T^; Tribhib, by means of the three, viz., instruction by trustwor- 
thy persons, etc., vide Y. 38 above, A-pauruseya-tv^t, not being the 
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Vritti It might be so, says an opponent, were the Veda the work 
of a person, but that is not the case. This the author notes; 

Since I^vara has been excluded, since it is not possible for any one 
else (to be the author of the Veda), and since, by reason of error being a 
characteristic of purusa or man, there can be no certainty about trustwor- 
thiness, therefore, the unauthoritativeness of the Veda is the result. And 
the Veda being iinauthoritative, there can be no faith in, or reliance upon 
Sacrifice, etc. (taught in the Veda). — 41 . ^ 

, Ved^ntin MahMeva The author declares the authoritativeness of 
the Veda. 

• Unauthoritativeness does not attach to the Veda, because it is 
a-pauruseya, -i.e., not of personal origin. And that, [i.e., that it is not of 
personal origin, is established) “tribhih”, by means of three reasons ; viz 
by the exclusion of kvara, by the impossibility of any one else (being the 
author of the Veda), and by the uncertainty about its trustworthiness, (were 
it the work of man, wliich it is not), on account of error being the charac- 
teristic of man. But if it is urged that some specially qualified Jiva may 
be the author of the Veda, the author replies that (that is not possible) 
because “tat-artha,” the objects treated of in the Veda, viz., heaven and 
sacrifice, related to each other in the form of the object to be achieved 
and that wliich is the means of achievement, are not within the coenisanoe 



Answer '. objects are 7iot absolutely supra-sensuous. 

^ wr%: ii i ii 

5 Na, not. Yajna-adeli, of sacrifice, etc. ^si^; Sva-iiipa-tal^, in respect 
of tlieir essential form. M^ret Dharma-tvam, to be dharma or merit; meritorious* 
ness, Vaisistyat, on account of q^ualifiedness, or of excellence, or connection 

witb something visible. 

42. Sacrifices, etc., are not in tliemselves meritorious, 
because of the (existence of) special conditions (of their 
being so).— Aiiiruddha. Not (so) ; sacrifices, etc., are in 
themselves the duties enjoined, on accoimt of their excel- 
lence. — Vijnana.~*369. 

Vritti With a view to establish the authoritativeness of the Veda, 
the author says : 

“Vai!^i§tyam,” qualifiedness, arises by means of dependence upon 
time, place, and person. Were (sacrifices, etc.) to be independent of these, 
they would not, in themselves, be acts of merit. Otherwise, sacrifices, 
etc., performed at an impure or inauspicious time, in a inlechehha or 
barbarous country, by the greatest sinners, would be causes of Merit. 
But such is not the case.— 42. 

Veddntin Mahddem : — But Dharma or act of merit, it may be argued, 
is a Vedic object, and this, in the form of sacrifice, curd, white, etc., is not 
supra-sensuous. In regard to this the author says : 

Mere sacrifice, etc., is not an act of merit, as, in that case, sacrifice, 
etc., performed by a Sudra, wmuld also be an act of merit. On the -con- 
trary, (sacrifice, etc., which is an act of merit, is) conditioned by the 
characteristic of being the means for the attainment of heaven, and that 
certainly is supra-sensuous. How? “Vais^istyfit.” For excellence or 
qualification as regards the adhikaiin or person entitled to the performance 
of the acts, place, time, and the like, is appropriate or contributory only to 
that part of the act which serves as the means of attaining heaven, but not 
to the essential form of sacrifice, etc., or to sacrifice, etc., in themselves. • . 

Bhd§ya : — Out of these {i.e., that the Veda is not of a personal origin 
and that the Vedic objects are supra-sensuous), the author first refutes 
that the Veda treats of objects which are supra sensuous. • • 

What has been stated (by the objector, i.e., in the preceding apho- 
rism), that is not so ; because sacrifice,- gift, and the like, in the form of 
the offering, etc., of substances or things in -the name of a Devata- or Deity, 
possess in themselves, indeed, “ dharmatvam,” i.e., the ■ characteristic of 
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being enjoined in the Veda, “Vai^^isfcy^fc,” Le., as they are attended with 
excellent fruits. Sacrifices, etc., again, being of the form of desire, etc., 
are not supra-sensuous, but, on the other hand, it is not the case that the 
apurva or adristam, i.e.^ merit, which has sacrifice, etc., as its subject, is 
the dharma, whereby what is enjoined in the Veda might be supra- 
sensuous. Such is the meaning- 

But, still, may rejoin our opponent, it remains tliat sacrifices, etc., 
are constituted by, i.e., by reference to, supra-sensuous objects such as a 
DevaU or deity, and the like. We reply that there is nothing to object to 
in this ; because, as will be declared in the sequel (v. 44:), there can be 
(sensuous) intuition, even in the case of supra-sensuous objects, by means 
of the universal forms (S^manya rupa) which determine the character of 
being a padfiii’tha or an object denoted by a pada or word. — 42. 

Power to denote objects is inherent hi Vedic words. ■ 

Nija-saktih, natural or inherent power, Vyutpattya, by 

means of conversancy, specific knowledge or instruction. Vyavachchhi- 

dyate, is determined or differentiated. 

43. The inherent power (of Vedic words) is (discri- 
minatively) determined by means of specific knowledge (of 
their meanings). — 370. 

Vritti When it is seen that fruits are reaped by the ignorant (from 
the performance of acts enjoined in the Veda), the authoritativeness of the 
Veda (is established.; What is achieved by Vyutpatti ? it may be asked, 
in regard to this, the author says : 

This word is here, by being denotative, primary, and is here second- 
ary,— in this way (the uses of the word) are distinguished or differentiated 
(by means of Vyutpatti).— 43. 

Veddntm Maliddeva .—The autlior states the helpfulness or contribu- 
toriness of Vyutpatti. 

The natural power of the word, called deiiotativeness, is “ Vyut- 
pattya,” i.e., by the cognisance of its power, “ vyavachchliidyate,” le., is 
established in usage under the characteristics of being primary and 
secondary. For primary denotativeness belongs to that which causes 
intuition of the object directly, while secondary denotativeness belongs to 
that which causes such intuition- through a ^^akya or object capable of 
being denoted. And this is applicable in such cases of ascertainment as 
“ Of a Mantra the application in respect of the object is certainly primary, 
• and not secondary.” . 
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Bhd^ij ((> ; — What lias also been stated, namely, that, the Veda not 
being of a personal origin, the instruction of an apta does not exist in 
it, — that also the author refutes. 

Though the Vedas are not of a personal origin, yet it is the natural 
power to denote objects, which exists (in the Vedic words), that, by the 
aptas, by means of successive traditions of old people, “ Vyavachchhidyate,” 
i.e., is instructed to the disciples, discri mi natively from other objects, by 
means of Vyutpatti in such form as' that, of this word, 'this is the object. 
But it is not the case that, like modern words, (the Vedic words) are them- 
selves applied as so many arbitrary signs (to signify things), whereby there 
would be need of (the Veda’s) having a personal origin. Such is the 
meaning. — 43. 

Eow the power of words to denote impereeptible objects, is possible, 

lu i «« ii 

5ji7in3lr4j2 Yogya-ayogyesu, in respect of objects which are capable of percep- 
tion and of objects which are incapable of perception. pratifci-janaka- 

tvfi.t, because it produces intuition or knowledge, : tat-siddhih, the proof 

thereof, ie., of vyutpatti or cognisance of the power of words. 

44. Througli its producing knowledge in respect of 
perceptible and imperceptible objects, there is proof of the 
power of words. — 371. 

Fritti:— But how is the perfection or development of vyutpatti 
known ? To this the author replies : 

Because it produces knowledge in respect of secular and Vedic 
objects, known and unknown, there is proof of vyutpatti. — 44, 

Fed!a?ztin thftthddcy'Js The antlior tells us that proof of the power 
under discussion is known from inference by means of its elfect in the form 
of (causing) cognition of objects. 

Bhd^ya : — But still, how can there be, it may be asked, in the case of 
Vedic words, cognisance of the power to denote the supra-sensuous DevaU, 
fruit, etc. ? To this the author replies : 

In regard to objects perceptible or imperceptible by the senses, “ tat- 
siddliih,” i.e., cognisance of the power (to denote objects) takes place by 
bringing forward the generic properties (of the objects) ; because, the 
power of words to produce cognition, by reference to the common pro- 
perties, is proved by perception or consciousness. The difference, how- 
ever, is this that it is the supra-sensuous, t.e,, the apffrva or adri^tam, alone 
that fs the object denoted by the (vedic) statement, and that the cognition 
or apprehension of it is' not required before. Such is the meaning.— 44. " 
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iNoje.— Words denote objeoistlirough concepts. This is true of Vedic as well as of 
secular words. A“waterpot,'’ e.g , denotes all waterpots whether they be present before 
the eyes or not. In the vedic statements, however, the fruits of acts enjoined, such as 

Merit, are all super-sensuous. This is the difference. 

The Veda is not eternal. 

ii ii 

, Nitya-tvam, eternality. VecUnain, of the Vedas, 

wra?}: Kdrya-tva-sruteh, because of the hearing of their being effects or 
products. 

45. Eternality does not belong to the Vedas, because 
it is heard that they are effects.— 372. 

Fn«t:—The author refutes the (alleged) eternality of the Vedas. 
The Srutis, for instance, (declaring that the Vedas are effects), are. 

Neither was day nor was night. 

He practised penance ; from that penance having been practised, the three Vedas 
wore produced. 

And the inference (of the uon-eternality of the Vedas) is from their 
being products. - 

Also, by means of sense-perception, it is known that the Varpas or 

letters are perishable after having been pronounced. (Reoognitive) intui- 
tion such as “It is that same letter &a, however, takes place ; hut the 

object of It IS (not a particular ka, but) the genus ka.—45, 

Bhdsyai—Jxxstm connection with (the discussion of ; the authorita- 
tiveness of gabda or Verbal Testimony, tbe author ascertains a peculiarity 
appertaining to the Sabda. 

Since there are such Srutis as : 

?i5rr?r!tr 

were pr!Lcr‘“'‘ Vedas 

therefore, the Vedas -do not possess eternality. Such is the meaning ' 

And the statemente {that may be found here and there) about the 
eternality of the Vedas, (should be imdemtood to) have reference to the 

Lto'-ir “®e&ing homogeneous which existed 

Bhe Yedas are 7iot of a personal origin. 

y ii k i «§ u 

’ Na. not. yuruseya-tvan,, the being of a peraonal origin, saw*; Tat- 

karty, of the author thereof, i e., of the Vedas. A-bh^vM, owing to n™- 


T 
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46. The Vedas are not of a personal origin, since 
there does not exist a person who can be their author. — 373. 

Frito*: “The Vedas "being noii>eterna], thej^are, it may be thought, 
originated by a person. In regard to this, the author says : 

The intention is that already has been excluded I^vara (who, if any, 
could be the author of the Vedas). “40. 

BMsya ;~Are, then, the Vedas originated by a person P it may be 
asked. The author replies, No, and says : 

Because of the exclusion or denial of l^rara — such is the comple- 
ment (of the aphorism.) 

it is easy. — 46. 

The Vedas cannot he the creation of Purusa. 

Mukfca-a-rauktayoli, of the released and the unreleased. 
A-yogya-tvdt, because of the unfitness. '■ 

47. Because of the unfitness of the released as well 
as of the unreleased (Purusas to he the author of the Vedas, 
they are not of a personal origin.) — 374. 

Vritti : — Some one else, and not Isvara, will, it may be said, be the 
author of the Vedas. In regard to this the author says: 

Because the released, since he is free from attachment (of all 
sorts, desire, motive, etc.), cannot be the author, and because the unreleased 
(cannot be the autlior), since he is incapable of knowing all the materials 
(such as Dharraa, etc.) simultaneously.— 47. 

Bhd§ya Let some one else be the author -of the Vedas),— there 
being room for such an enquiry, the author says : 

Visnu, who is in the forefront of the Jivan-muktas, although, b/ 
means of his having the Sattva-element in him in the purest form, is the' 
all-knower par excellence, yet he is unfit for the composition of the Veda 
with its one . thousand branches, since he is perfectly free from Rfiga or 
Passion. While the unreleased Purusa, just by reason of his not being 
all-knower, is unfit. Such is the meaning. 

Neither should it be contended that, just like the activity or func-- 

tJon of preserving, etc., of innumerable living beings, the composition of 

the numerously-branched Veda also may be possible (in the case of 
Visnu) ; because it is only by means of the intuition of objects from the 
self-revealed Vedas that there is activity (on the part of Visnu) in the 
preservation, etc. (of living beings.)“47, 
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An Objection Answered. 


^ Na, not, A.-pam'U8eya-tv4t, through not being of a personal 

1 . fsipcirg Nitya-tvarn, eternality, Ankura-4di-vat, like the sprout, 


origin, 
etc. 

48. Through (the Vedas) not being of a personal 
origin, their eternality (does) not (result),— just as in the case 
of the sprout, etc. — 375 . 

Vritti Since they are not personally originated, they are then, it 
may be said, eternal. In regal’d to this the author says: 

It is clear,-— 48. 

BMsya: — But, then, that being so, from their not being of a per- 
sonal origin, it is, one may say, their eternality that results. In regard to 
this, the author says : 

It is clear.--48. 

Veddntin MaMdeva . — (The apprehension is groundless), for to be not 
of a personal origin and to be eternal are not co-extensive terms, since 
there is a failure of their co-extension in the case of the sprout, etc. 

A further objection answered. 

Tes&rn, of these, ie., sprout, etc. ^ Api, also, Tat-yoge, if there 
is conuection with that, i.e., the being of a personal origin. Dpsta- 

b&dha-Mi-prasaktib, implication of contradiction of what is seen, etc. 

49. Were these also to have connection with that, 
(there would be) the implication of contradiction of what is 
seen, and the like. — 376. 

Vfitti : — But if one were to argue that the sprout, etc., also must 
have a creator because they are effects, then, it may be said, agency would 
belong to the released. In regard to this, the author says : 

Since the creator of the sprout, etc. is not visible, there is exclusion 
of Perception. And it has already been declared {vide V. 47) that their 
creator does not exist, because of the unfitness (of both the released and 
the iinreleased Purusa to be their creator). 

By the word “Mi” is exhibited that the characteristic (of the 
sprout, etc.) of being the thing pervaded {vide Bhasya below), is not este^b- 
lished.— 49, 
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Ved^ntin Maliddeoa autlior replies to those who maintain that 

the sprout, etc., also must have a creator, because they are effects. 

lat-yoge , i.e., on their connection with a creator, there will be 
contradiction of things observed which have no creator. The word “adi ” 
suggests the supposition of things unobserved having their creator,.. The 
idea is that the fact that something is an effect is here, as a mark of infer- 
ence, inoperative. 

Bhd^ya But in the case of the sprout, etc., also, as in the case of the 
jar, etc., it should be inferred, one may say, that they are originated by 
a person. In regard to this, the author says : 

The Vy^pti or pervasion is seen in the world that whatever is 
oiiginated by a person, is produced through or by means of the body. If 
the case were as is asserted by the objector, then there would be contradic- 
tion, etc., of such pervasion, Such is the meaning. — 49. 

Note An important distinction is here made between K.ritam, created, i.e., originated 
fie novo hy an intelligent person, and Utpannam, produced or grown, ie.' developed accord- 
ing to the law of the nature of a thing. Vide the next aphorism. 

Meaning of “ Paiirusejm,” originated hy person. 

n V Uo II 

Yasmin, in respect of which, A-dfiste, remaining unseen or uii- 
ohserved. Api, even, wgig: Krita-buddhih, the idea as of something 
created, Upajayate, grows or arises, m Tat, that, Pauruseyam, 

originated hy a person. 

50 . In respect whereof, though the (creator) remains 
unobserved (Aniruddha), or though it be something invisible 
the idea aiises that it is something created, that 
•is (called) Pauruseya. — 377. 

^ Vritii The author tells us that logical pervasion, vyjipti, does not 
subsist between tlie characteristics of being non-eternal and of being 
Pauruseya. 

^ As, e.g., tlie jar, etc., but not in the case of the tree, etc', ’ “ Adri§te 
api ” : that is, though the creator be not observed 

Effect as such does not necessarily have a creator, but only particular 
classes of effects have. — 50. 

l^ed(hitmMaJiddeva:— What, then, proceeds from a creator ? it may 
he asked. To this the author replies : 

In the case of the sprout and the like, on the other hand, the idea 
does not arise that it has been created, but that it has been produced or 
has grotpn or developed. 
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“PaurusejT’am” means that whicli has a creatoiv 

Bha^ya : — But, it may be argued, the Vedas also, since they have 
been spoken by the Adi or Original Purusa, are certainly Pauruseya or 
originated by a person. Hence the author says ; 

As in the case of things observed, so also in the case of things unob- 
served, in respect whereof arises “ kyitabuddhih,” i.e., the idea that it (i.e., 
its origination! has been preceded by intelligence, that alone is treated as 
being Pauruseya. Such is the meaning. 

Hereby it is said that the characteristic of being pauruseya does 
notarise by reason merely of the characteristic or fact of having been 
pronounced or breathed by a Purusa, inasmuch as inhalations and 
exhalations of breath, taking place in the state of deep sleep (susupti!, 
are not treated as being Pauruseya or originated by the Purusa ; but it 
arises by reason of (the origination of the thing) being preceded by intelli- 
gence. 

Now, the Vedas, just like the breath, verily not being preceded by 
intelligence, appear, of themselves, from the atmosphere of the Svayam- 
bhd or self-born (BrahmS-) under the influence of Adristam. Hence they 
are not Pauruseya or originated by Purusa. 

And, thus, there is the Sruti : — 

Of that, the same, great being, it is the breathing— that which is (called) the liligvecla, 
etc.— JBrihat Aranyhu Upani^at, II. iv. 10 ; IV. v. 11.— 50. 

The YedB.B themselves are proof of their own authority. 

snmfT^Rm; ii y i u 

Nija-sakti-abhivyakteh, through manifestation of the power in- 
herent in the Vedas. Svatah, of or from themselves. pramdnyam, an- 

thoritativeness. . 

51. From (seeing) the manifestation of the power in- 
herent (in the Vedas), (their) anthoritativeness (follows) from 
themselves.— ySTS. 

1' ritti : The author condemns (the view that) the authoritative- 
ness (of the Vedas depends; on something other (than themselves). 

The autlioritativeness (of the Vedasj is dependent merely on the 
materials which produce cognition of the power inherent (in them), but 
does not, so far as the produotion (of fruits by means of the acts enjoined 
in them) is concerned, stand in need of any other additional quality. So 
far also as (the appearance or development of) knowledge, (by means of 
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the truths revealed m them) is concerned, natural is the power of (the 
truths) which communicate the knowledge, to bring out, or to impress 
one with, their uuthoritativeness. Through the manifestation thereof, 
IS their authoritativeiiess, of itself, manifested, as well as from .'seeing, on. 
the part of men), instant application to them. 

\'i'here, again, for the purpose of setting on apprehension at rest, 
there IS pursuit of evidence or proof with a view to an enquiiy into their 
authoritativeness, there also the enquiry or pursuit is for the purpose of 
finding out and removing the fault in the cause, and not for the purpose 
oi- .discovering) a quality or excellence (in the Vedas). It is for this reason 
that, if their authority depends upon something other than the Vedas, there 
will be unauthoritativeness, inasmuch as, in the case of that, “ fault ” also 
is a cause.— ol. 

Vedmtin Malid.dem\~-3mi by means of their own inherent power 
o£ producing tnowledge. since there takes place the manifestation,— of 
theii being prama or right knowledge — such is the complement of the 
sentence. 

Iheir authoritativeness, i.e., the characteristic of being producer 
delimited by the characteristic of right knowledge, is of their own, and 
IS not dependent upon an adventitious quality, wherefore the Vedas should, 
for their authoritativeness, stand in need of being created by an ^pta. ' 
And to be created by one who- is not an Epta, will, on the other hand, lead 
to the inference of their unauthoritativeness. 

BMjj/a:— But, if that be so, then, may rejoin our opponent, since the 
Vedas are not preceded by cognition of the imports of the statements as 
corresponding to objective realities, anthoritativeness will not belong to 
theVedic statements also, just as in the case of the words uttered by a 
parrot. In regard to this, the author says : 

0ftheVerlaswhati3“Nija”or natural or innate “ Sakti” or power 
of producing cognition corresponding to objective realities, of that, since 
there is observation of manifestation in the case of mantrm, the lynmda 
etc.; therefore, of all tiie Vedie declarations, without exception, is proved 
the authoritativeness just by themselves, and not by means of their hav- 
ing their origin in cognition corresponding to ohjective realities on the 
part of their speaker. Such is the meaning. 

Thus is there the Nygya-Sfltram; — 

AndtlioanthoritatlvcnMS thereof (fa estahlfahed), Imt like the authoritetiveiiess of 
ittfintras and the Ayurveda . SiXfram U, 01, 
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Beality of the Objective World further estahlished. 

II I Vi:^ » 

’=1 Na, no. ^fr: A-sata^, of the non-existent, Khydnam, manifestation. 
"SsjgTO Nri-sriiga-vat, like man’s horn. 

52. (There can be) no manifestation of what is non- 
existent, — just as of the horns of man. — 379. 

Vritti: — The author condemns the Bauddha theory (of the Void). 

(Where a shining mother-of-pearl shell is mistaken for a piece of 
silver), “It is silver” — this identity of the mother-of-pearl shell and 
silver, which is. really non-existent, manifests itself, (says the Bauddha). 
But that is not so; because, since it lacks in producing (the impression 
of' an object and serving any action, it is impossible for the non-existent 
to be the producer of cognition, just as is the case with the horns of 
man.— 52. 

Bhd!}ya ; — To establish the proposition, namely, that “and of the 
Gunas, etc., there is not absolute exclusion” (V. 26), has been, by way of 
argument, put forward and discussed one reason in the form : Because of 
the proof or reality of pleasure, etc. (V. 27). Now, in respect of the very 
same proposition, the author adduces another reason. 

Let alone, by all means, the proof of pleasure, etc., by means of 
the five-membered (syllogism) ; through mere cognition or knowledge also 
will there be proof thereof. If they were absolutely non-existent, know- 
ledge itself of pleasure, etc., would not be possible, since there is no mani- 
festation to consciousness of non-entities, such as the horns of man, etc. 
Such is the meaning. 

Thus, there is the Brahma-Sutram : 

11 it 

Not non-existence, because of perception.— Feddnta SMi'cis, II. ii. 28. 

And in the case of a mother-of-pearl shell appearing as silver, dreams, 
(imaginary) desires, etc., it is the object just in the form of a transforma- 
tion of Manas, that is intuited ; and those, as the author will declare, are, 
therefore, not absolutely non-existent. — 52. 

The Objective World is 7iot absolutely real. 

JT » V I u 

Na, no. Satalj, of the existent. B^dha-darsanat, because of 

the observation of the obstruction or contradiction, i,e., non-existence. 

53. JSTo, because of tlie observation of the non-exist- 
ence of what is existent, — 380, 
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Vritti: — The author condemns the theory of the follovvers of Pra- 
bhakara a celebrated Mimnmsist’, 

In “ It is silver,” “ it ” is the object present l3efore the eyes, and 
“ silver ” is the thing remembered these two are cognitions, and their 
application to each other is, fsay the followers of Prabhakara), due to the 
non-cognisance of their difference. 

No, (says the author) ; because such application is seen to take place 
through cognisance of non-difference, and also because there are contrary 
instances in the form of “ It is not silver.” 

Neither is there any contradiction or exception to perfect knowledge 
or knowledge corresponding to reality. Were there any, then, knowledge 
having arisen such as “ It is a jar,” there would be knowledge that “It is 
not a jar-” — 53. 

VedAntin M'lhddeca : — It” and “ Silver ” are two cognitions one of 
which is perception, and the other, recollection. Their application to each 
other is due to non-cognisance of the difference, and not due to cognisance 
of the difference, say the followers of Prabhakara. But that is not so, 
because, “It is not silver ” — such contradiction or exception is seen. 

Bha?ya: — But, if this be so, then let the Gunas, etc., be verily exist- 
ent, (may say our opponent), and, in that case," the word atyanta or abso- 
lute in “ not absolute exclusion ” {vide Y. 26), would be meaningless. In 
regard to this the author says : 

The manifestation of the Gunas, etc., as though they were absolutely 
existent or real, would not also be reasonable ; because of the observation 
of their non-existence at the time of their destruction, etc., and also be- 
cause of the observation of the non-existence, even in consciousness, of the 
world previously shining in consciousness, and, further, (because of the 
contradiction of their absolute reality) by means of the arguments fur- 
nished by such Srutis as : — 

Now then the direction : Not this, not that.—Briiiut AranyaJca XJf animat, II, iii, 6. 

Here exists nothing whatever Avhieh is manifold.— Ibidem, IV, iv, 19. 

qr wtctt ^ mcTT 

■Where the nevas are not Pevas, the mother is not mother.— Ibidem, IV, iii, 22. 

Such is tlie meaning.— 53. 

The World cannot he something else than real and unreal, 

ii it i ii 

’T Na, not, A.-nirvachantya-sya, of that which is iudescrihable by 
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the words, real and unreal, ci^insim Tat-abh4v4t, because of the non-existence or 
absence thereof, ie., of manifestation to consciousness. 

54. No, because of tbe absence of the manifestation 
(to consciousness) of that which is indescribable (by the words 
real and unreal). — 381. 

Vritti : — The author condemns the theory of the Vedfintiii. 

“ Tt is silver,” — in this case, were (the identity of the mother-of-pearl 
shell with silver) unreal, sensuous cognition, would not take place, (but 
it does) ; were it real, no obstruction (to its reality) would exist, (but it 
exists) : lienee it must be sometliing indescribable, quite different from 
being real and unreal. Accordingly (has it been said) : 

fgrMi ' 

^ 3 i 

sTm^¥ri# 5fi5r^ II 

WTHcTT I 
sir^f^cTH^ il 

In tlie case of reality, there can be no knowledge of an obstruction, neither can there 
be manifestation of what is unreal. It cannot be of the nature of both, because of their 
being opposed to each other ; hence how can it be a different Tattva or principle ? 

When, on the other hand, the W'eb of Creation is proved, by mean.s of evidence, to be 
constituted by MdyS, the evidentiary value of the Proofs, Perception, etc., is for practical 
purposes only. 

While the Vedic declaration on Non-Duality, characterised by being the communi- 
cation of the truth, acquires the character of Proof through tlie weakness of its opposite. 

Therefore, though they be constituted by Mayfi, itis reasonable that the Vedic de- 
clarations on Non-Duality should be proof of Brahman. So much is, no doubt, established, 

(So argues the VecUntiii), but that is not so, because, by the very 
statement, “ It is silver,” the thing is capable of being described, and also 
because, by means of its iiidescribability expressed by “ Neither existent 
nor non-existent,” is furnished a description of it. — 54. 

Bhd§ya : — Well, even if this be so, let the world, it may be said, be 
just what is different from the existent and the non-existent ; and still the 
negation of its absolute non-existence is not justified. 

In regard to this the author says ; 

Of that which is indescribable by the terras existence as well as non- 
existence, manifestation cannot take place ; “ tat-abhavSt,” that is, on 
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account of an object which is different from the existent and . the non- 
existent, not being known. Such is the meaning. Because it is proper 
that supposition should be made in accordance with the facts of obser- 
vation. Such is the idea. 

What, on the other hand, the Smriti says, namely, 

Neither of the form of the non-existent’, nor of the form of the existent, is Mdyfi, nor 
does it verily partake of the character of both. Tndesoribahle by the terms, existent and 
non-existent, is it, -a pure Falsity, everlasting. 




Of that the meaning is this : ‘‘ Mflyfi,” that is, Prakriti, together with her 
products, does not possess the foriiis of the three kinds (existent, non- 
existent, and other than existent and non-existent) refuted by the three 
aphorisms (V. 52 — 54), but is “ sat-asat-bhyaui anirvachya,” that is, unas- 
certainable, in other words, incapable of being spoken of, with certainty, 
either as that “ it is just existent” or that “ it is just non-existent be- 
cause “ inlthya-bliuta,” that is, every moraeJit it passes into a different mode 
(of existence). Hence also is it “ sanatani,” that is, eternal as regards its 
own or essential form, that is to say, is of an existent- non-existent form. 

Very similarly has been declared, in the Yoga Bhasya, the non-exist- 
ence-eim- existence of Prakriti attended with her products. — 54. 

Nor is the loorld a reflection of loliat it is not. 

II I II 

»r Na, not. Anyatha-khyatih, manifestation otherwise ; cognition 

of one thing as another, Sva-vachah-vyagh^tAt, because of contradic- 

tion of their own statement. 

55. (The cognition of a mother-of-pearl shell, for 
example, as silver, can) not (be said to he), an anyatha-khyati, 
because of the contradiction (thereby) of their own state- 
ment. — 382. 

Vritti : — The author condemns the view of the NyAya Barslana. 

“ It is silver,” — in this cafee, it is not the fact that the mother-of- 
pearl shell itself manifests by the nature of silver. One thinsr manifests by 
the nature of another thing, — this is contrary to consciousness. In the 
case in question, it is the attributed or super-imposed (aropital silver that 
manifests in the shell.’'"' — 55. 

. , » TJiis.lasfc sentence is read by Garbe i» the intraduotion to the next aphorism. 
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BM§ya:—Wel\, tlien, if this be so, is it anyatba-bhyati, it may be 
asked, that is desired ? The author replies, No. 

One thing manifests by the form of another thing, but not that there 
is manifestation of what is non-existent, — this too is not reasonable; 
“ svavacho-vy^gh^tat,” that is, because the opponent’s own tenet that 
the non-existent does not manifest in consequence of the absence of 
contact with the senses, etc., is contradicted, on account of the admission 
of the manifestation of a non-existent connection (in the case of anyatha- 
khyMi). Such is the meaning. 

And if it is said that the connection also, being verily existent in 
another place, manifests ; still there would be manifestation of the non- 
existent involved in the cognisance of things having the object and the 
attribute as the auxiliary and the antagonist; while, in the non-cognisance 
thereof, by reason of the implication of the manifestation of the irregular 
combinations themselves of silveimess in the mother-of-pearl shell, since it 
comes to be nothing but the very non-cognisance of the discrimination as 
is intended by us, there is certainly contradiction of the assertion of 
anyath^-khyati, inasmuch as the meaning of the term “ anyathA,-khyati ” 
is nothing but a particular form of error. 

Moreover, in the case of cognition wandering away from the object, 
their own statement that the proof of objects is by means of cognition, 
would be contradicted. Accordingly has it been said : 

Did cognitipn wander away, on what •would belief rest ? 

But for the purpose of the establishment thereof, by reason, of the 
redundancy in making a thousand suppositions, it is proper to make the 
supposition of the non-cognisance of the non-connection, which is estab- 
lished both ways, as being- the cause of the use of anyathf-kbyilti. 

Furthermore, by reason of there being no distinction between cog- 
nitions as such, there is a want of a principle of determination in regard 
to their relation as the obstructed and the obstructor. Such is the 
hint. — 55,* 

* The translation given above is of the reading of the BhSsya adopted by Garbe. 
F. E., Hall’s reading is altogether different from this. In the absence of the original sour- 
ces from which these editors have made their selections, it is not possible for us to say 
which of these contradictory versions is the genuine one. The divergence between them 
is almost astounding. We give below a translation of the BbSsya according to the read- 
ing of F. E. Hall : 

One thing manifests by the form of another,— this. too is not reasonable, “ sva-vaoho- 
vySghfitat,” that is, because, by the word anyatha or -otherwise, is declared that the form 
of one thing is, in the case of another. thing,. like the horns of man, and, of that is asserted 
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The World is hath existent and non-existent. 

Sat-asat-kliyatih, manifestation of the existent and the non-existent. 

Bidlia-abddhfiit, owing to obstruction and non-obstruction 

56. (Of tlie Gunas, etc. there is) manifestation of 
existence as well as of non-existence, according to obstruc- 
tion and non-obstruction. — 383. 

Vritti : — The autlior states his own view. 

“It is silver,” — here, as the object (mother-of-pearl shell) present 
before the eyes, it is existent, since there is no obstruction (to its exis- 
tence) ; but, as silver, it is non-existent, since there is obstruction (to its 
being silver). Therefore, manifestation of existence-cw??i-non-existence is 
the truth. — 56. 

Vedhntin Mahddem : — “ It is silver,” — this embraces existence and 
non-existence. “ It is not silver,” — this is the negation of silver, but not 
of the thing present before the eyes. 

Bhd^ya : — Elaborating what has been stated before, namely, that 
“(Of the Gupas, etc., there is) not absolute exclusion or obstruction” 
(V. 26), the author deduces his own conclusion. 

It is the manifestation of existence and non-existence (that takes 
place) in the case of all, the Gurias, etc. How? “ Owing to obstruction 
and non-obstruction.” Therein there is non-obstruction of all entities 
as regards their own or essential form, because of their being eternal 
(in that respect), but, as regards their associations, there exists' obstruction 
of all entities in Chaitanya or consciousness. Just as, e.gr., of the silver, 
etc., residing in Buddhi, in the case of the mother-of-pearl shell ; of 
redness, etc., in the case of the crystal, etc, : similarly. 

■ Likewise, by means of states also, there exists, in time, etc., obs- 
truction of all those that undergo transformation. Such is the meaning. 

And “ obstruction ” is to be the object of the idea of negation in 
respect of something of an ascertained or established nature ; while 

the manifestation in a different way,— hence the opponents's own statement itself is 
contradicted, inasmuch as it is declared also by the upholders of the theory of anyathfi- 
khydti that the manifestation of the non-existent is impossible. Such is the meaning. 
Anon-entity, present before one, cannot be the exciting cause of the manifestation of 
its existence in another place. Such is the idea. 

Neither can it be said that collocation of materials for the manifestation of the non- 
existent, in all cases, is not possible, and, that hence sometimes mere existence is required. 
Because it is quite possible for the very stream of vflsana or tendencies, continuing from 
eteriiity, to be the cause of error. 

3 
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non-existence is non-being, and this too is of the own or essential form of 
the receptacle (adilikaraua). 

Neither can it be said that there would be mutual contradiction 
between existence and non-existence ; since tliere can be no such contra- 
diction by reason of the difference of modes. For, just as, e.g., it is seen 
that redness in the form of the reflecting body, (the China rose), is existent, 
and, in the form of the reflection penetrating into the crystal, is non- 
existent, or just as silver in the form resting on the shelf of the jeweller’s 
shop, is existent, and in the form superimposed upon the mother-of-pearl 
shell, is non-existent, very similarly is the whole world existent, as regards 
Its essential form, and, in the form superimposed upon Consciousness, 
etc., is non-existent. 

So has it been said : 

For even though the object do not exist, the rounds of existences do not come to a 
stop. Just as, through contemplating objects, non-objects present themselves to one in 
dream. 

In the very same way, again, by leason of the difference of states 
also, existence and non-existence are unopposed to each other. For, just 
as trees, etc., though existent by their grown up and like states, are non- 
existent hy the states of the sprout, etc., very similarly do Prakriti, etc., 
possess the double nature of the existent and the non-existent. 

So has it been said : 

For, constantly, my child, entities exist and exist not in course of time, of which 
tlie motion is imperceptible. On account of subtlety it is not observed., 

This existence-cwn-non-existence of the web of Creation, as is men- 
tioned in the aphorism, is recorded in the Smriti ; 

WhatisfcheUnmanifosted Cause, that is eternal and of the nature of the existent 
and the non-existent, -which the contemplators of the Tattvas or Principles describe 
as Pradhana and as Prakfiti.— Visnu Parana, I. ii., 19. 

Kote:-The words, “Pradhana” and “Pr^riti,” represent two distinct aspects of 
fhe Root cause.’ Pradhana, derived as pra j^dha+anat, denotes that in which all things 
are contained. Prakriti, derived as pra-f-Vl^ri-f-kti, denotes that by which all actions 

creation, sustentation, and re-construction, are achieved. ' 

And this has been elaborated by us in the Brahma-Mliuanisfi-Bbteya 
and yoga-Vartika. Such is the hint. — 56 . 



BOOK V, SliTUA 57. 


Theoi'y of refuted. 

55ft9TSr^f^¥qf q ?i5^; || i( | !(VS || 

iTcn??iqmf^ Prat!ti-apratiti-bliyam, by reason of intuition and of non-intui- 
tion. n m, not. Sphota-atmaka^i, of tbe nature of Spbota (vide Bhdsya 

below), 31®^: Sabdah, Sound, Word. 

57. By reason of intuition and of non-intuition, Word 
is not of the nature of Sphota.— -38 i. 

Vritti : — The author discards Sphota, 

Intuition ” is in the case of the letters, “ non-intuition,” in the 
case of Sphota. Therefore, Word is not of the nature of Sphofca. 

If the letters do not establish anything at all, how can there be the 
establishment of Sphota even ? Now, if they do establish objects, what 
need of a useless Sphota ? Let the letters themselves be the means of the 
establishment of objects. 

On account of raanifoldness also there can be no proof of Sphota 

57. 

Bhd^ya The above discussion (on the reality and unreality of the 
Grunas, etc.) is sufficient. Now a consideration of iSabda or Word which 
has come up incidentally, is proposed,— because it is an adventitious 
mattei', — at the end. 

Over and above the letters individually, in the form of “ waterpot,” 
etc., a single indivisible word is recognised by the Yoga philosophers to 
bet he Sphota, —just like the wholes such as a water-pot, etc., over and 
above the parts, such as the conch-shaped neck, etc. ; because, just like 
‘‘one water-pot,” there is intuition of “ one word ”, and also because, since 
the letters are of speedy destruction, it is impossible that they should, by 
combining together, cause the intuition of objects. And that particular 
form of Sound, called the word (padal, is described as Sphota, inasmuch 
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If it be thought that the intuition of unity will somehow or other be 
the means of establishing objects, then the result would be that a forest 
and the lihe will be something over and above the individual trees com- 
posing it, because of the identity of the intuition of unity in such cases as 
“ one forest/’ etc. — 57. 

Varnas or Letters are not eternal. 

n I It 

^ Na, not. ^abda-nitya-tvam, eternality of Sound or Word. 

K&ryat^pratiteh, because of the intuition of its being an effect. 

58. Sound is not eternal, because it is seen to be an 
effect. — -385. 

Vriiti : — On account of contradiction by Perception, the Vedas have 
been stated to be non-eternal, (Vide V. 45). The author now demons- 
trates the non-eternality of the Varnas or letters. 

Because, immediately after the hearing of Sound (in the form of the 
letters), arises the intuition that “ it is not. ” Otherwise, eternality will 
belong to the water-pot also. — 58. 

Bhd^ya .-—Previously ^V. 45) the eternality of the Vedas has been 
refuted. Now the author refutes the eternality of the letters also. 

On the strength of recognition such as This is that same letter 
Ga,” is maintained the eternality of letters, but that is not reasonable* 
because, by means of such intuitions as The letter Qa is produced ” 
there is proof of their non-eternality. And their recognition has their 
belonging to their classes as its object, since, otherwise, the eternality of 
the water-pot and the like also would result by means of their recogni- 
tion.— 58. 

An objection apprehended. 


\\ ^ \ n 

Pffrva-siddha-sattva-sya, of the previously established existence. 

Abhivyaktih, illumination. ^ Dlpena, by lamp. Iva, as. ^ 
Ghatasya, of the water-pot. 

59. (What you call production, may rejoin our op- 
ponent, is) the manifestation of the previously-established 

existence,—] ust as (is that) of the water-pot by the lamp 

386. . 
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Vritti For ihQ purpose of establisliing that, except Prakriti and 
Purusa, all else is effect, the author apprehends : 

Just as a water-pot, lying in the dark, is illuminated by the lamp, 
so are Varnas or letters illuminated by Dhvani or Sound. When there is 
an absence thereof, there takes place the reflex cognition or manifestation 
that “ they do not exist,” but not because they are non-existent. — 59. 

S7ins?/a The author apprehends an objection. 

Well, what is the manifestation, by means of Dhvani or Sound, 
etc., of the Word of which the existence has verily been previously estab- 
lished, that alone is the object of the intuition of production An example 
of such manifestation (i.e., of a previously existing thing) is that “ of the 
water-pot by the lamp.” — 59. 

The ohjeetion answered. 


Ko n 

Sat-kArya-siddhantah, tenet of Existent Effect. Vide I. 114-120. 
Chet, if. Siddha-sadhanam, establishment of the established. 

60. If (it is) the tenet of Existent Effect, there is 
establishment of what is already established. — 387. 

Vritti : — The author gives the solution : 

By depending npon illumination or manifestation, eternality is 
asserted, Tf thence follows the tenet of Existent Effect, there would be 
establishment of what is already established. — 60, 

Vedantin What is the purport of the assertion of eterna- 

lity based on the doctrine ’ of manifestation ? Is it that the Effect is exist- 
ent, and not non-existent, (in the Cause even prior to its production) ? or, 
is it that, just as in the case of Prakviti and Purusa, eternality belongs to 
the letters? In the first alternative, the implication is as is here men- 
tioned. Tn the other, the defect will be shown afterwards. 

Bhaiiya The author repels the objection appi-ehended. 

Tf it is asserted that manifestation consists in attaining the present 
state by the abandonment of the state past and gone, then there is the 
tenet of Existent Effect. And sncli eternality belongs to all effects what- 
ever. Hence there is establishment of what is already established (which 
is fallacious). Such is the meaning. 

If, again, it is maintained that manifestation is of the form of the 
mere cognition of just the effects which are existent only by their 
present states, then the eternality of water-pot, etc., 'also will be 
entailed ; for, just as in the case of sounds, so in the case of the water-pot, 
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etc., also, it is but proper to hold that it is cognition alone that is the 
object of the intuition of its production by reason of the operation of the 
cause.— 60. 

Refutation of the Non-Duality (A'Dvaita) of the Self. 

li i ll 

’f Na, not. A-dvaitam, non-duality, Atmanab, of the self. 

Lingit, through inferential marhs. : Tat-bheda-pratiteh, because 

of the intuition of the division or difference thereof. 

61. (There is) not non-duality of the Self, because 
there is knowledge of its difference, through marks. — 388. 

Vvitti : — The Self is one and one only, say some. Thus, 

Just as one single sljy is seen separately, being divided as white, blue, etc., so is 
the Self, though it is one and one only, seen separately, only by those whose vision is 
erroneous. 

The author refutes this theory. 

Because of the law or uniformity of the marks of decay, death, etc. 

In the preceding {vide I. 154-159), (denial of non-duality) was stated 
to be as good as established : now it is being established. Hence there 
is no tautology. — 61. 

Bhd^ya : — The objections, not previously mentioned, to the non- 
duality of the Self, should also be brought forward, — for this purpose the 
refutation of the non-duality of the Self is commenced again. 

Even though, like the statements declaring the mutual differences 
(bheda) of the selves among themselves, there be also statements declar- 
ing their non-difference, still “ Na advaifcam,” that is, absolute non-differ- 
ence would not belong to them; inasmuch as it is their mutual difference 
that is established by means of the characteristic marks such as the 
abandonment (by one person) and non-abandonment (by another person) 
of Prakriti, mentioned in such declarations as Aja, etc. (6vetas^vatara 
Upanisat, IV. 5). Such is the meaning. For, those marks could not be 
explained in the case of absolute non-difference, since, as has been already 
shown, it is impossible to explain those declarations by the help of super- 
imposed or Upadhi-caused differences. The declarations on the subject 
of non-duality, on the other hand, by reason of their being of the same 
import as the Vedic declarations of eq.nality (samya), etc., can be explained 
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as liaving reference to iion-dliference characterised by noii-dift'erence of 
essential properties ; and also because that they bear such a reference is 
ascertained by means also of the fact that the cessation of Abhimana, etc., 
cannot otherwise be possible. — 61. 


Mmdence of Sense-Perception is against Non-Duality. 


n x i ^ r ii 


^ Na, not. An4traanA, with the Not-Self. ^ Api, also, 

Pratyakaa-bMhat, because of contradiction by perception. 

62. Nor (can there be unity of the self) with the Not- 
Self, because of contradiction by PerceiDtioii. — 389. 

Vfitti : — liet there be not homogeneous non-duality (i,e., non-duality 
of Self with Self) ; but the not-selves such as the water-pot, etc., will be, 
may say our opponent, of the form of the Self, and hence there will be 
heterogeneous non-duality (i. e., non-duality of the Self with the Not-Self). 
In regard to this the author says : 

There is not unity of the Self with the Not“b>elf, e.g., the water pot, 
etc., because of the seeing of the difference of tlie water-pot, etc., by 
reason of their being external. Were the Self and the Not-Self to bo 
one, then the character of the Self would belong to the water-pot, etc., 
and it would belong to the Self also to undergo transformation. — 62. 

Bhd^ya It has been stated that the marks mentioned above, 
in other word, difference, is an obstruction to the non-duality of Selves. 
To the lion-duality of the Seif with the Not-Selves, as declared by the 
Srutis, such as 


All this is verily the SeiL— Olihaiidogya ’Upamsat, VII. XXV. 2. 

All this verily is Brahman,— Mundaka Upanisat, II. ii. 11. 

there is, on the other hand, Perception also as an obstruction, says the 
author. 

With the Not-Self, that is, the world of the objects of experience 
(Bhoga) also, there is not non-duality of the Self, because of obstruction 
by Perception. In the case of the non-difference of the Self from all 
objects of experience, there would be noii-difEerence also between a water- 
pot and a piece of cloth, because of the non-difference of a water-pot, etc-, 
from the Self which is non-different from a piece of cloth, etc. And such 
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non-differeuoe is contradicted by Perception wliiob is cognisant o£ their 
clifference. Sucli is the meaning.— 62. 

The same repeated. 

^ u VI Kx « 

vT Na, not, TJbh4bliy4m, with both the Self and the Not-Self ^ Tena, 
by the same, ie-, Perception. ^ Eva, very. 

63. Nor (is tliere non-duality of the Self) with both 
(taken together), (because of contradiction) by the very 
same. — 390. 

Vrittl But there will be, it may be said, non-duality which is at 
once homogeneous and heterogeneous (Vis^iits- Adyaita). In regard to this, 
the author says : 

Because of the observation of difference by the very means of un- 
obstructed intuition. — 63. 

Veddntin Mahddeva “Tena eva,” by reason of the very contradic- 
tion by Perception, “ Ubhabhyam ”, with the Self and the Not-Self, unity 
is not possible. “You are happy, I am pained, this is a water-pot 
such unobstructed perceptions themselves are the obstructors to the unity 
of the Self. Such is the import. 

With the object of clearing the Buddhi of the disciple, the 
author mahes the object or sense, even though it has been obtained, 
plainer still. 

“Ubhabhyam”, that is, with the Self and the Not-Self taken together, 
there is not absolute non-difference ; “ tena eva ”, that is, by reason of 
the very same two causes {i.e., obstructions by Inference and by Percep- 
tion). Such is the meaning.— 63. 

Svvitm on Non-Duality explained. 

^ K V^ I U 

•jtKTO n Anya-para-tvam, signilicance or reference to something else. 
A-vivek4nam, of the non-discriminating. ^ Tatra, therein ; in the so-called 
Sriitis on Non-Duality. 

64. In tliose (liiSrutis) of tbe iion-discrimiuating, there 
is reference to something else. (A.niruddha). There is in 
it (i.6., Non-Duality) reference to something else in regard 
to the non-discriminating. (Vijh^na). — 391. 
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Vritti But, if this be so, then, one maj’- say, there is conflict with 
the Vedic declarations of Non-Duality. In regard to this, the author 
says : 

Of those Srutis of the blind, the reference is to something else, that is, 
the reference is to the genus {of the Self). — 64 . 

Vedmitin Mahddeva : — “Tatra, ”i]i the iSruti on the unity of the 
Seif, which is demonstrative of the unity of Self-hood, “ A-vivekanUrpi ”, 
in the case of the dull, “ Anya-paratvain, ” significance of the unity of the 
Self, manifests,^ — such is the complement. So that, there is no conflict 
with the iSruti. Such is the idea. 

Bhdpja : — But, then, if this be so, what, it may be asked, will be the 
fate of the Srutis such as 

The Self verily is this. — Ohhandogya Upanisat, VII. xxv. 2. 

In regard to this the author says : 

“ A-vivekanaip, ” that is, witli reference to the non-discriminating 
Purusas, “ tatra, ” that is, in (the teaching of) Non-Duality, (there is) a 
translation or reiiiculcation of that which has worship for its purpose or 
object. Such is the meaning. For, men fail to discriminate between the 
body and the owner of the body and also between the objects of experi- 
ence and the experiencer, and treat them by way of non-difference; e.g., 
“ I am fair, ” “ My self is Bhadraseiia, ” etc. Hence, by transcribing that 
very fpopular) usage (vyavaliara), with reference to them alone, worship 
in that form the Veda enjoins, for the purpose of the purification of the 
vSattva element in their nature. It is for the same reason that in worship in 
the state of (the realisation of) the absolute reality, the Veda refutes that 
there is worship of the Self. Thus 

II 

Which man cannot comprehend by the mind, by which, they say, the mind is compre- 
hended, that very Same is Brahman, know thou, not this,— that which man worships.— 
Kena Upanisat, 1. 5,— 64. 

Non-Dual Self mnnot he the material cause of the world, 

^ Na, not. mm Atma, Self. ^ Na, not. A-vidya, A-vidya. ’t Na, not. 

Ubhayani, both, Jagat-upaddna-karauani, material cause of the 

world,. Nih-sahga-tvat, on account of being free or devoid of attachment. 
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65. Neither the Self, iioi* A-vidya, nor both together 
are the material cause of the world, because the Self is 
devoid of attachment. — 392. 

Vritti . — The upholders of the doctrine of One Self have not also, 
says the author, a material cause of the world. 

Being Kdtastha or immutable, the Self cannot he the (material) 
cause. A-vidyS, because it is an unreality, cannot have the causality. In 
the case of its reality, there would be loss of Non-Duality. On account 
of the absence of relation (between them'', both (jointly) cannot be the 
cause. — 65. 

Bhdiiya -With the upholders of Non-Duality, a material cause of 
the world, says the author, is not possible. 

Neither the pure vSelf, nor A-vidya resting in the Self, nor the two 
put together, as in the case of two potsherds, can become the material 
cause of the world, because the Self is devoid of attachment. For, what 
is a particular form of Samyoga or conjunction, called Safiga or attach- 
ment,— by means of that alone takes place the modification or transforma- 
tion (Vik^ra) of substances (Dravya). Hence, on account of its being 
devoid of attachment, it is not possible for the pure unseconded Self to be 
the material cause of the world ; nor even through A-vidy^, because con- 
nection of A-vidyA (with the Self) has already been refuted by means of 
the Self’s being free from attachment. Moreover, A-vidya being not-a- 
substance, it is unfit to be the material cause of substances. And if it is 
said to be a substance, then, by the very means of its being a substance, 
Duality will be entailed. Furthermore, nowhere has A-vidya been seen 
to have become the material cause of anything. For, in the- case of the 
appearance of silver in a mother-of-pearl shell, etc., A-vidya is intended; 
to be the Niinitta or efficient cause, and it is Manas that is-intended to be 
the materia] cause, inasmuch as the Sarnskdra or impression springing 
therefrom is a property (Dharina) of Manas. 

And just as it is not possible for them singly to be the material 
cause, so also, on the very same account of the Self’s being devoid of 
attachment, is it impossible for them jointly to be the material cause. 
Such is the meaning. 

In the Brahma-Mimamsa (Vedanta), on the other hand, A-vidya, in 
the form of a non-substance, resting in Purusa, like air in the sky, is 
desired, and by means of such A-vidya, it can belong ■ to Brahman to he 
only the Adhi^thdna Karana or the Supporting Cause, And that is 
approved also by us. Because it is Pralqiti, as conceived by us, that 
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lias been given by them the technical name of A-vidy^, and because, by 
reason of the web of Creation being for the sake of the Self, it is in 
the Self alone, as the Adhisthana or receptacle, that there is admission, 
equally on both sides, of Creation having Prakriti as its material cause. 

The difference, however, is this only that, while it is desired by them 
that the activity of Pralq-iti also should be preceded by Samkalpa or Will, 
it is not by us. And also Non-Duality by means of A-vibhaga or non- 
division, as is affirmed by them, is verily desired by us also. 

Moreover, by the Gratis such as 

_ Verily existent, O Calm One, was this at the beginning, -One without a second.- 
Ohhdndogya Upanisat, VI. ii. 1, 

it is Non-Duality, just in the form of non-division (a-vibh4ga), that is 
established ; inasmuch as there are such other Srutis as 

That second exists not, -other than this, divided,— wMch it\ay see.— Bpihat 
Aranyaka Upanisat, IV. iii. 23. 

And so has it been declared : 

vrrsr-* 5^: n 

Knowledge and Object were one and undifferentiated. Object is one of the two, 
while Prakriti is of the nature of both. But Knowledge is a third entity : it is designated 
as Purusa, 

“ Undifferentiated ” means undiAuded. 

Therefore, Non-Duality of one whole (a-khanda) Self is not the 
meaning of the followers of the Vedllnta. And yet the modern Vedtntins 
imagine just the group of Pdrva-paksas or contrary views in the matter 
as being the conclusion or established tenet of the Brahma-Miraams^. 
We have, however, demolished this interpretation in the very same place 
(Brahma-Mimjimsa), by showing that these contrary views are not onl^ 
not mentioned in the Brahma- Sutras, but are really in conflict with them. 
Here also the established tenet of the Brahma-MimamsI, is not, it should 
be remembered, condemned, but, on the other hand, is refuted only the 
meaning that may, at the first blush, be found to be possible in the 
Vedanta Shtras. So also in the case of the subsequent aphorisms. — 65. 

The Self is not Ananda or Bliss. 

y II 

^ Na, not. Ekasya, of one and indivisible. «3rRi^|q?^ Ananda-chit« 
rdpa-tve, the characters of being of the, form of Bliss and of being of the form 
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of Intelligence. Dvayoh, of the two. ^ Bliedat, on account of differ- 
ence. • • 

66. Not to one (and indivisible entity can belong) 
the characteristics of being of the form of Bliss as well 
as of Intelligence, on account of the difference between 
them. — ^393. 

F?n'££i The Self, according to some, is of the form of Chit or 
Intelligence and Ananda or Bliss. In regard to this, the author says : 

“Ananda”i8 Sukha or pleasure or happiness. “Chit” is JMna 
or knowledge. 

In the case of the Self being of the form of Ananda and Chit, there 
is the implication of Duality. 

Neither can it be said that Ananda is not the pleasure derived from 
the objects of experience, nor is Chit knowledge of the modifications 
of the mind, but that both denote something quite different and supra- 
mundane or transcendental; because, by reason of their (supposed) 
transcendental character, they would be beyond the scope of proof. 
Were they to be subject to proof, tlien by means of the very existence 
of proof, there would arise Duality. 

Moreover, does the Self possess the characteristic of being of the 
form of Ananda or the characteristic of liaving Ananda as a property ? 
In the alternative of Ananda being a property of the Self, there is the 
implication of there being a duality as well as conflict with the Sruti on 
the Selfs being free fiom attributes, etc. As regards the alternative of 
Ananda being the very form of the Self, in the state of SanisS^ra or worldly 
existence, Ananda is nowise experienced. If it is said that it will 
be experienced after tbe disappearance of Avidy^, (we reply that this 
cannot be, because), since A-vidyfi is incorporeal, it is not possible for 
it to disappear just like a screen, a wall or a plastering. If it is said that 
the meaning of the word “ disappearance ” is to be overpowered, (we 
reply that) what is eternal and universal, cannot be overpowered. Since 
A-vidya is unreal, and since the Self is real, there can be no relation or 
connection between them, because no relation or connection can subsist 
between reality and unreality. Or, were there to be a connection between 
them, there would be conflict with the Sruti declaring the Self to be 
devoid of attachment, etc. 

In the feeling of Ananda, again, there is the contradiction of the 
object and tbe subject (in tbe shape of Ananda feeling Ananda). 
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Further, what is the proof that the Self is Bliss? If you reply, 
“What need of a search after proof, when the Self, just as such, is of the 
form of proof ? we say that such is not the case, because, since the 
supposition or admission of Prameyas or provables is for the sake of the 
establishment or distribution of Prainana or Proof, what is to be deter- 
mined by Proof when there is no Provable? And when it does not 
lead to acquirement of Prarniti or knowledge established by Proof, the 
very character of being Proof does not belong to it. 

And to be of the form of Ohit is not the same as to be of the form 
of Ananda, since there is a difference between them. Neither can it be 
the case that, by reason of their being transcendental, tlieir non-difference 
is established, because, on aecount of the very fact of tlieir being trans- 
cendental, there cannot be the cognisance of their Vyapfci or Logical 
Pervasion, Hence the characteristic of having a double form does not 
belong to the Self. 

If, on the other hand, in the state of Release, Bliss is not experi- 
enced, wdiat is the liarin ? If it is experienced, there must be asserted the 
Experience!', the Experience, and the Object of Experience. Just as, on 
the one hand, by reason of its taking place so long as the body lasts, 
Samadhi or Trance is said to be possible also through the immediate 
vision of the Self (atraa-saksatkara), and as the existence of the Self 
continues after the body has dropped down, where then is Samadhi or 
Trance } So, on the other hand, there is the Ahhimana or conceit that, 
in the stale of Samadhi, through the cessation of all pain, there is the 
attainment of Ananda, and, on the loss of Samadhi, on account of the non- 
existence of the body, where is the experience of Ananda ? 

This being so, the experience of Ananda in the state of Release is 
erroneous. — 66. 

B/icr?7/a Illnmination is the svarilpa or essential form of the Self,— 
tins has been established by the author as a tenet of his own. In regard 
to this, the author refutes the Phrva-paksa or contrary view that Ananda 
or Bliss also constitutes the essential form of the Self, since there is the 

/.'■'Sruti.:'"" ■ 

Knowledge, Bliss, Brahman. -Bfihat Aranyaba Upanisat, HI. ix. 28. 

To an entity possessing a single nature, there cannot belong the 
characteristic of being of the form of botli Ananda or Bliss and Chaitanya 
or Intelligence ; because, by reason of the non-experience of pleasure at 
the time of the cognition of pain, there is a difference between pleasure 
and cognition. Such is the meaning. 


452 


SAMKHYA-PBAVAGBAi^A-SffTRAM. 


Neither is it possible to assert that pleasure is a particular form of 
cognition ; because cognition or knowledge which constitutes the essential 
form of the Self, is one and indivisible (akhanda). 

For the very same reason, it cannot also be'asserted that, at the time 
of the experience or intuition of Intelligence, there is an obscuration or 
veiling of pleasure ; because, by reason of the Self being one and indivisi- 
ble, ill the state of the veiling of Ananda or Bliss, the experience or 
intuition of “I know pain” cannot be possible. For there does not exist a 
division of parts in the Self, whereby even in the state of the veiling of the 
Ananda part, the part of Chaitanya or Intelligence will still manifest or 
shine. 

Nor can it be said that by virtue of Srutis (to the contrary), these 
are Asat Tarkas or invalid reasonings ; because, by reason of the fact that 
non-existence of Ananda also has been established by such Srutis as 

Neither Bliss nor absence of Bliss, 
and also by such Smritis as 

Pain-less, pleasure-less is Brahman, consisting of beings past, future, and present, 
it is reasoning alone that should be given the preference in the present 
discussion ; and also because it has been declared by the f^ruti itself that 
the negative Srutis alone are the more forcible ; since, otherwise, by means 
of the Srutis such as 

Of infallible will etc., 

the attributes of will, etc., will also be entailed in the case of the Self. — 66. 

The 6ruti 071 Ananda is secondary. 

U I H 

Dulikha-nivyitteb, on account of cessation of pain, Gauijab, 
secondary, derivative, metaphorical. ' 

67. On account of (its reference to) cessation of pain, 
(the &’uti on Ananda is) metaphorical. — 394. 

Vritti '. — Now, what account (do you give, it may be asked), of the 
£5ruti on Ananda ? Thus, 

Knowing the Ananda or Bliss of Brahman, one does not fear from anything whatever. 
-"-Taittiriya Upanisat, II. iv. 1. ’ 

1 
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From -which Speech turns back, without reaching it, along with the mind.— Taittiriya 
ITpanisat, II. iv. 1. 

In regard to this the author says : 

It is clear. —67. 

But then, if this he so, what will be the fate, it may be 
asked, of the Sruti which declares that the Self is of the form of Inanda? 
To this the author replies : 

By reason of Preference to) cessation of pain, the word Ananda or 
Bliss, as applied by the ^ruti to the Self, is derivative. Such is the 
meaning. And the Guna or property from which it is derived, is exceed- 
ing dearness ; since the exceeding dearness of the Self is proved by 
perception, reasoning, and by iSruti such as 

It Is dearer than son, etc. — Bfihat Aranyaka Upanisat, I. iv. 8. 

Such is the import. 

So has it been said: 

Happiness consists in the passing away of pain and pleasure. 

TheS^ruti 

Not devoid of Ananda, ‘ 

has, on the other hand, reference to Ananda due to the Up^dhi or external 
investment of the Self,— just like the ^ruti on its being of infallible will, 
etc. 

What some one sa;ys, namely, that there is inference of the Self being 
of the form of pleasure, by means of its (intrinsic) dearness independent of 
Upaidhis or external investments,™ that is not so ; because this love of the 
Self can be explained as being of the form of the absence of pain, and also 
because, just like the characteristic of its having pleasure, the characteris- 
tic of its being the Self is also the exciting cause of love towards it ; since, 
otherwise, there will be the implication of love even in the case of 
another’s pleasure. — 67. 

The Purpose of the metaphorical Mention of Ananda in the &uti. 

II I II 

A^imukti-praiamsa, praise of Release, Mand4i4m, of the 

dull. 

. 68. (Tills is) praise of Release (for tlie sake) of tke 
dull.— 395. 

Fritt^:~Tiie author gives another explanation. 
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“i\randanam”, of the dull, that is, of those in whom the qualities of 
Tamas predominate. “Praise of Release” is encouragement for the 
purpose of making them strive after Release.— 68. - 

Ved^ntin Mahddeva :"~“Oi the dulV\ that is, of those in whom the 
qualities of Rajas and Tamas predominate. 

Blid^ya : — The author mentions the seed or the origin of the above 
derivative application of the word Ananda. 

With reference to the “dull”, that is, the ignorant, the ^ruti praises 
the release of the essential form of the Self, in the shape of the cessation 
of pain, as being pleasure, for the purpose of instigating them to seek 
release. Such is the meaning. — 68. 

Refutation of the Theory that Manas is All-permding. 

H \\\ \ is. u 

^ Na, not. Yj^ftpaka-tvam, all-pervading-ness ; universality, w: 

Manasah, of Manas. Karana tv^t, because of its being a Karapa or Ins- 

trument. iif%*rr5iTa Indriya-tv&t, because of its being an Indriya or Sense or Power. 
^ V§., or. 

69. All-pervadingness does not belong to Manas, be- 
cause it is an Instmment, or because it is an Indriya. — 396. 

Vritti : — The author refutes the universality of Manas. 

And what universality of Manas, cognition, namely, “There is pain 
in my head, pleasure in my leg,” establishes, that is due to the non-appre- 
hension of the succession (of the cognitions) on account of the quick 
movement of Manas. Hereby there is no establishment of universality — 
69. 

Bhdi^ya: — :With a view to establish more firmly the production of 
the Antahkarana described above, the author discards the contrary 
theory of the universality of Manas. 

Universality does not belong to Manas, meaning Antah-Karana or 
the Internal Instrument in general, because it is an instrument, just like 
an axe, etc. 

The word Va, or, has been used in the sense of a definite alternative. 
Moreover, because of its being an Indriya., Manas, as a particular Antah- 
Karana, the third one, fthe other two being Buddhi and Ahamkara), 
cannot possess universality. Such is the meaning. 

Cognition, etc., on the other hand, extending over the whole body, 
can be explained just by means of their being of intermediate extent {i.e., 
neither infinite nor atomic).— 69, 
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Argument in support of the above. 


w ^ \ n 

59^f2tra Sa-kria-tv4fc, on account of its performing action. Gati-srute^, 

there being Sruti about going. 

70. (Manas cannot be universal), because it performs 
action, and possesses movement, as the SVuti says, (Ani- 
ruddha) ; or because it performs action, since there is Sruti 
that the Self goes (to other worlds). (Vijaana). — 397. 

Vritti : — The autlior points out another defect. 

“ Because it performs action,” — herein is Tnference shown. “ Be- 
cause it possesses movement, as the iSruti says,”— -herein is iJ^abda or 
Verbal Proof shown.-— 70. 

Bhdsya • —Lest it be said that the reasons given above are inopera- 
tive, the author stales an argument in support of them. 

By the hearing (from the Sruti) of tlie going of the Self to other 
worlds, it being established that the Antah-Karana, which forms its 
Upadhi or investment, performs action or possesses motion, universality 
(of the latter) is not possible. Such is the meaning. — 70. 

Manas is not partless. 

IT rT^ftiTTf ^3^ II H I vs? || 

n Na, not. Nir-bliflga-tvam, partless-uess. u#im Tat-yogit, because of 
connection with that, i.e., Indriyas (7ijnAna), “ part ” or cause (4niruddha). 
^15^ Ghata-vat, as is the case with a jar. 

71. Manas is not cause-less, because it lias connection 
with a cause, just as a water-pot and the like. (Aniruddha). 
Manas is not part-less, because it has connection with the 
Indriyas, just as is the case with a water-pot and the like. 
(Vijhana). — 398. 

Vritti ‘.—Even if it be atomic, on account of the non-existence of a 
cause, it will, one may say, be eternal la regard to this, the author says: 

'‘Na nir-bhaga-tvam,” that is, not cause-Iess-ness. “Tat-yogdt,” 
that is, on account of connection with a “part.” What is its cause? 
Aharnkara. Through their simultaneous connection with the sextat of the 
Indriyas, there is establishment of the ultimate atoms’ having .parts. 
Therefore, just like the water-pot, etc., Manas is non-eternal.— 71. 
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Bhdsya : — With a view to establish that Manas is an effect, the author 
1 ii discards also the theory that it is partless. 

The word “ tat,” that, in ” Tat-yogat,” alludes to the word, Indriya, 
occurring in a preceding aphorism (V, 69). Part-less-ness does not belong 
to Manas, on account of its connection with more than one Indriya at one 
and the same time ; but just like a water-pot, it is of an intermediate size 
(i.e., is neither universal nor atomic), and contains parts. Such is the 
i s meaning. 

And in the causal state, Antah-Karana, it should be understood, is 
certainly atomic. — 71. 

; ' Objects Eternal and Non-Eternal. 

: II Vt. I VSR u 

• ” Pralcriti-purusayoh, except Prakyiti and Pariisa. Anyat, other ; 

!| il else. Sarvam, all. A-nityam, non-eternal. 

I " I 72. Except Prakriti and Pui’usa, all else is non-eter- 

I nal. — 399. 

I Vritti ’ — The author states the division of eternal and non-eternal. 

,■ ■■ It is clear.-— 72. ' . ; '* 

Bhdsya The author forbids the eteruality of Manas, Time, etc. 

It is easy. 

And, in their causal states, Antah-Karana, Ak^s^a, etc., are called 
only Prakriti, but not Biiddhi, etc , owing to the non-existence (at the time) 
of their specific or uncommon properl, ies, such as ascertainment, etc.— 72. 
Eternality of and defended. 

^ ii k i vs^ ii 

Ka, not. BhS,ga-Ubhah, connection with parts ; combination of 

parts. wPm:* A-bhaginafi, of the partless, ms , Prakriti and Purmsa' 

Kir-bh%a-tva-^ruteh, because of the ^rati that they are partless. " 

*“Bhogiuah” : “This reading”, remarks Mr. F. B. Hall, “is peculiar; many Mss. 
of Yijnana, with which agree Aniriiddha, NSge-sa, and Vedantiu MahSdeva, having 

(Bhaginah) (Bhdginah) is, without doubt, the correct reading.” 

But we cannot be so sure. Bhiigin means, literally, that which is made up of parts, 
and, therefore, it can, by no means, signify Prakriti or Purusa, since both of-them have no 
parts in their composition. The r< ading, tJhfiginah, therefore, seemed puzzling to Nages», 
and he interpreted the aphorism as follows; In the case of Purusa and Prakfiti, (the 
danse being, according to him, understood in the aphorism), the ’connection of a whole 
with its parts, that is, the relation of parts and whole, is not rea sonable. The reading, 
Bhoginah, adopted by Vijxlfina, no doubt, removes the difficulty, for both purusa and Pra- 
kpiti are Bhogin, undergo Bhoga or Experience. But the structure of the ^phorisnj as 
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73. ComlDination of parts does not exist in the part- 
less, (and, therefore, in Purnsa and Prakfiti), since there is 
the &uti that they are partless. — 400. 

Vfitti ; — Since Space, Time, etc. are eternal, how, it may be asked, 
is all non-eternal ? In regard to this the anther says. 

There is no connection with cause “ bhaginah,” that is, of the cause 
of the world, namelyi Pradhana, “ nir-bhaga-tva-^ruteh ”, that is, because 
there is the Sruti : 

Since it is the root cause, there is no other cause of ft.—TS. 

Bhasya But, then, since, by means of such Srntis as : 

aim* ii 

Let one know M&ya to he Prakriti, and the Lord of Maya to be Mahesvara, and all 
this world to be pervaded by what form his parts,— feVetasvatara Upanisat, IV. 10.— 
it is established that Purusa and Prakriti also contain parts, it follows, one 
may say, that they are non-eternal. In regard to this the author says : 

“ A-bh^ginah ”, that is, either of Purusa or of the Pradhana, (pos- 
session of) part is not appropriate, since it is heard that they are partless, 
from such &utis as : 

Part-less, act-less, quiet, blame-les.s, spot-less.— feVetdavatara Upanisat, VI, 19. 

Such is the meaning. 

And the Sruti cited above (by the objector) imports the relation of 
part and whole merely by way of A-bibhnga or non-division, just as in the 
case of the consciousness of the father and son, and in the case of heaven 
and water. — 73. 

Eelease is not Manifestation of Bliss. 

I ^2 II 

Na, not. Anauda-abhivyaktih, manifestation of Ananda or bliss, 

gfw; Muktib, release, Nir-dhanna-tvat, because of having no attribute. 

74. Mukti is not the manifestation of Ananda, since 
the Self possesses no attributes. — 401. 

’“well as its drift are against this reading. It seems to us that the best reading would be 
A-bhaginah. In fact, Vedantin Mahadeva reads it as such ; for, bo analyses the word in 
the following way ; In the ease of wliiob Bhagah, i.e., causes do not exist, so as to make 
it an effect, of that, i.e., of Pradhana, It will be noticed that, according to the- rules of 
Grammar, the letter A of A-bhSginah elides, when the words Bhaga-labhah and A-bhaginah 
are put together, as in the aphorism. Neither is it at all unlikely that the mark of elision 
should be missed by the copyst. For these reasons Ave have thought it fit to read A-bha- 
ginah for Bhaginah and Bhoginah. . • 
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Frtfti:— Release, aooordiug to some, is tlie manifestation of bliss. 
The autlior condemns this view. 

Because in Release the relation of attribute and the jpossessor of 
attribute does not exist. 

^ Does that manifestation exist at all times? Then Release will be 
entailed even in the state of Samsara or transinigratory existence. 

If it is said that it is effected in the state of Release ; in that case, 
since an entity which is an effect, must necessarily perish, there will not 
be absolute or permanent release. — 74, 

Bhd.^ija : — It has been stated that cessation of pain is Release. With 
a view to determine this with certainty, the author repels the theories of 
others in regard to that view of Release. 

In the Self does not exist the attribute or property in the form of 
bliss or in the form of manifestation. Its Svardpa or essential form, again, 
is verily eternal ; hence it is not what can be effected by a means Sadhana)! 
Therefore, manifestation of bliss is not Release. Such is the meaning. 

Manifestation of bliss, on the other hand, is, in the worlds of Brahma 
etc., Release only in a secondary or figurative sense. Such is the import. 
Since, otherwise, there will be conflict with the iSruti : 

Tie knowing (Purnsa) abandons joy and grief. -Katha Upanisat, II. 12. 

Moreover, were manifestation to be an attribute of the Self would it 
be eternal or non-eternal? In tlie first alternative, by reason of ’its being 
an aocomplislied fact, it cannot be an object to be desired by Purusa In 
the latter, since a thing which is producible, is perishable, the destruction 
of Release would be entailed. Therefore, manifestation of bliss is Release 
in the primary sense,-— this is simply an erroneous tenet of the Neo-Vedan- 
tins. Such is the hint.— 74. 

Seleaeew not {/te Elimination of all Particulr Attributes. 

^ II VI I v9Vf II 

rv T' Vi^®l'‘-g«fa-uchohhitt!h, eradication of particular 

qualities, Tat-vat, similarly to that. ^ 

75. Nor, likewise, (is Release) the eradication of (all) 

particular attributes. — 402, 

Vrittij-The author ooudemus the view that the eradication of parti- 
cular qualities is Release. ^ 

^ Through the exclusion of the particular (attributes), there wilt be the 
admission of the general (attributes). So that, througli connection witli 
attiibutes, there will not be permanent release. — 75. 


mOK F, SIjTRA 16, 76. 


Bhdsya Eradication of all particular attributes wliatem*, is also 
not Release : “tat- vat”, that is, just because the Self is devoid of attri- 
butes. Such is the mean iug. 

Hut, then, how has it been said, you may ask, that only the cessation 
o£ pain is Release, when the non-existence of pain also possesses the 
characteristic of being an attribute? To this we reply that such is not the 
case ; because non-existence of pain has been declared by us to be the object 
desired by Ptirhsa, simply by the relation of its being the object to be 
experienced. — 75. ' . 

Attamment of Partimlar Wo7‘lch is 7iot 

II V I iSl, n 

,, " Vi&sa-gatilj, going to particular worlds ; higlier iournev 

toto Niakriyasya, of the act-less or inactive. 

76. Nor (can there be) movement to particular places 
on the part of the act-less (Self),— 403. 

Frtoih-The Self is of the measure of the body ; and Release say 

some, IS nothing but its going away from eyery form of body. This view 
the author condemns. 

Release does not result by means of journey upward, since there is 
the Sruti ; 

The Self is devoid of attribute, devoid of motion, devoid of quality. 

(Further, the Self being all-pervading) how (there can be) Release 
(m this sense)? (If you say that the Self will move from one place to an- 
other by the help of particular bodies, iu that case), by reason of its under 

going transformation in the shape of the bodies of the elephant and the 

worm, and consequently, of contraction and expansio,,, it would be a whole 
made up of parts, and therefore, non-eternal. —7G. 

)^(-^-"*h, i¥aftddeoa:-ReIease is the steady upward journey of the 
Self lyliioli IS of the size of the body, after it lias gone out of the body- 
this external view of the matter the author condemns. 

For, were the Self of the size of the body, then, by reason of the 
necessity ol uierease and decrease in respect of entering the body of the 
elephant ami that of the worm, it must be asserted that the Self is a whole 
made up of parts. And thence it would follow that it is non-eternal Tt 

IS proper, thm;etore, to hold that the Self is all-pervading, and consequently 
motionless. Hence its upward journey is not-possible. 'Sncli is the impoi't 
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BMqya Attainment of the world of Bralim4 is also not Uelease, 
because the Self, being act-less, possesses no motion. And if the Lifiga 
^arira or Subtle Body is admitted, (as that which can go to the world of 
Brahma, then, because of connection with that very Body), Release does 
not take place. vSuch is the meaning. — 76. 

Release is not Cessation of Connection with Objects. 

^ Na, not. Akara-upaiAga-iichchhittih, eradication of the in- 

fluence of objects. vgRicH re i T [^ %tira Ksa]?ika-tva-^di-dos4t, on account of the faults of 
momentarinesB, etc, 

77. Nor (is Release) the removal of the impress of 
objects, because of the faults of momentariness, etc. 
—404:. 

:--The author condemns the Release of the Bauddhas. 

Is that “ akA,ra or impress the essential form of cognition ? If that 
be so, there will be eradication of cognition also : of which, then, is Release ? 
Now, if it be an attribute, then, since, on account of its momentariness, there 
is destruction of it at all times, there will be ]-elease of those Purusas also 
who are undergoing Samsara or transmigratory existence. If it be said that, 
in that state, they are not released owing to the influence of or 

tendency, then let the eradication of Vdsana be itself release : what need 
of the removal of the impress of objects? 

From the word “adi,” etc., it is obtained that, since the stream of 
transparent states of consciousness also is perishable, of which will be 
release ? — 77. 

Bhdqya : — What is the view of the Nastikas or heretics, namely, that 
the Self is nothing but a momentary cognition, that its modification into 
the form of the object is bondage, and that the annihilation of the 
influence thereof, called Vasana or tendency, is Release, — that also is not 
so, because, by reason of the faults of its being momentary, etc., such 
Release cannot be a Purusa-artha or object desired by Piirnsa. Such 
is the meaning. —77. 

Total Extinction of the Self is not Release. 

Na, not. Sarva-uchchliittih, eradication or annihilation of all. 

A-purusa-artha-tva4di-doaat, on account of the fault of its not being 
an object desired by Purusa, etc. 


BOOK F, SUTRA 78, 79. 


78. Nor (is Release) total annihilation (of the Self), 
because of the faults of its not being an object desired by 
Puruaa, and the like. — 405. 

: —The author condemns the Release oE a particular section of 
the Baiiddlias. 

It is clear. — 78. 

Veddntin Makddeva : — The author condemns the view that the ex- 
tinction of all except the Self is Release. 

What is the offeace of all, wherefore the extinction of all is desired ? 
Nor is this possible. 

—The author condemns another view of Release held by the 
Nfistikas or lieretics themselves. 

Neither is Release the wholesale extinction of the Self the form of 
which is cognition, because, among other reasons, it is seen in the world 
that the annihilation of the vSelf is not an object desired by Puvnsa. 
Such is the meaning. — 78. 

The Void is not Release. 

^ n y 1 vss. II 

5?^ Evarn, similarly. Sftnyam, the Void. ^f^Api, also. 

79. Similarly, tbe Void also (is not Release). —406. 

Vritti : — The author condemns the view that the Void is Release. 

(‘‘Evam” refers to) “ Because of its not being an object desired by 
Par usa and the like ” (in the preceding apliorisihh By the term ‘‘and 
the like ” is indicated the non-existence or impossibility of anustblna or 
practical application (of the theory). 

If the Self is admitted, may argue our opponent, then, there will be 
aversion towards what is antagonistic to it, and affection towards what is 
congenial to it, and, since these are the causes of bondage, there will he 
no I’elease. But (we reply) such is not the case. For, bondage does not 
result through desire and aversion as such, but through particular forms 
thereof. Just as in the very theory of the Baudhhas, bondage does not 
take place through the stream of conscious states as such, inasmuch as 
the stream of transparent states is subservient to Release ; similarly, 
through aversion to what is antagonistic to the isolated state of the Self, or 
through desire for the stability of the Self in the state in which it is 
divested of all upadhi or external condition, there does not take place 
bondage ; on the contrary, they are indeed the causes of Release. — 79, 





BAMKEYA.-PBAVAORA'^^A-WTEAM. 


Bluhya : — Tlie aiiinhilation of the whole fabric of creation consisting 
of cognition and the objects of cogrjition, is also “ evam”, that is, on account 
of its not being an object desired by Piirusa, not Release. Such is the 
meaning. — 79. 

Releaseis not the Possession of Excellent Enjoyahles. 

#iijrrsr ffh ^ lu i qo u 

^r: Samyogah, conjunctions. Cha, and. Viyoga-antab, having 

disjunction as their end. i[fu Iti, hence, ’t Ra, not ^5iT%!rvt: Desa-adi-labhah, 
attainment of places, etc. ^ Api, also 

80. And conjunctions end in disjunctions, — lienee 
attainment of places, etc., is also not (Eelease).— 407. 

Vritti'. — Release (takes place, according to some), through particular 
time, place, and act. The author condemns that view. 

Since conjunction with place ends in disjunction, Sarnslh-a or trans- 
migration will again take place. By the word “adi,” etc., time and act 
are included. So is it also the case with conjunction with time. And 
Karma also being perishable, there will again be Samsara or transmigra- 
tion.— SO. 

Bhd.pja : — Neither is Release the ownership of excellent place, riches, 
. girls and the like, because, as is heard, 

Oonjunotions end in disjiinctions, and life ends in death. 

Sucli is the meaning. So that, on account of its perishableness, 
ownership is not Release. — 80. 

"Release is not die Absorption of Jiva into Brahman. 

?r ¥nfk*imT ii vc i q? ii 

^ Na, not. UTTu^*i: Bhagi-yogah, connection with the whole. N.B. Ani- 
ruddha reads Bhdga-yogah, meaning connection of part (with the whole). 'Hnw 
Bhaga-sya, of the part. N.B. Aniruddha reads A-hhagasj^a, meaning, of the 
partless. 

81. There can he no cornection of the part with the 
partless (Aniruddha). Nor (is Release) the connection of the 
part with the whole. — 408. 

• ■ Release, according to some, consists in the connection of 

the Jlva Atma or the Incarnate Self which is a part, with Brahman which 
is the whole containing the parts. This the author condemns, 
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llie Jiva Atma is not a part of BrahtTiau, since there do not exist 
parts in Brahman. 

(4 urther), since connection ends in separation, bondage will result 
again. Now, if it is said that, on account of the non-existence of the 
cause of the Samsara or transmigration, there will be no separation, then 
let that alone be (Release) : what need for the supposition of connection 
of part?— -81. 

SMs?/a .-—Release is not the absorption “ bh^gasya”, of the part, 
that is, the Jiva, bh^gini, in the possessor of parts, that is, the Supreme 
Self, because of the reason that conjunctions end in disjunctions, also 
because of the non-admission of I^vara, and, moreover, because the absorp- 
tion of oneself is not an object desired by Purusa. Such is the mean- 
ing.— 81. 

Relea^ic is not the Aequisition of Siipevnaturdl Powevs 

Na, not. Anlma-adl-yogah, counection with, or acquisition of, 

attenuation and other Yogic powers. Api, also. Ava^yam-bhavi- 

tvat,^ because of its necessarily taking place. Tat-uchchhitteh, of the 

eradication thereof, Itara-yoga-vat, like other acquisitions. 

82. Nor (is Release) the acquisition of Attenuation and 

the like, because of the inevitableness of their destruction, — 
just as (it is) in the case of other acquisitions.— 409 , 

Vritti Release, say some, is nothing but jhe acquisition of) the 
powers of Attenuation, etc. In regard to this, the author says ; 

These also, being effects, are non-eternal. By the word “ Adi,” “ and 
the like , are denoted Levitation, Heaviness, Acquisition, Unrestricted 
Desire, Lordliness, Control, and Free Movement.— 82. 

Bhd-^ya : Neither also is Release connection with, the supernatural 
powers of Attenuation and the like, because, just like the connection with 
other powers, these also necessarily come to an end. Sucli is the mean- 
,.ing.'. ■ . . . ■ ■ ■■ ■ 

In the reading “ Itara-viyoga-vat, ” as in the case of disjunction from 
others, (adopted by Aiiiruddha), the meaning, on the other hand, is that, 
in respect of their destruction, this is an example.— 82. 

Release is not the Attainment of Supreme Power. 

uiTi II v I n 

^ Na, not. Indra-adi-pada-yogah, elevation to the status of Indra 

etc. ^ Api, also. Tat-vat, similar to that. ' ’ 
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83. Similarly thereto (Release is) not elevation to the 
status of India and the like. — 410. 

Vritti : — Release takes place, in the opinion of some, just from the 
attainment of a position of exceeding power. In regard to this the author 
says: 

(Certainly not), because it is non-eternal. — 83. 

Bhdiqya : — Neither again is Release the attainaient of the power of 
Indra and the like, because, like other and inferior powers, it is perish- 
able. Such is the meaning. — 83. 

T/ie Indriyas tiot the products of the Elements. 

■^.Na, not. BhMa-prakriti'tvam, the characteristic of having the 

Bhhtas or elements as their material causes. ^^w^Inclriyl-o^m, of the Indriyas 
or die Powers of Cognition and Action, Ahamk^rika-tva-sruteh, owing 

to tho Sruti or Vedio declaration of their being produced from Aharak&ra. 

84. The Indriyas are not produced from the Elements, 
hecause there is the Sruti that they are produced from Aham- 
Mra. — 411. 


Vritti The Indriyas, according to some, are produced from the 
Elements. The author repels this view. 

Thus, there is : 

JUT: ^ I 

ii 

From Him is produced Prdna ; Manas and all the Indriyas ; Ether, Air, Fire, Water, 
and Barth, the supporter of the universe,— Mun data Upanisat, II, i. 3, 

“ Bhuta-prakriti-tvam ”, the characteristic of having the Elements 
as their material causes, — the application of this expression to the Indriyas 
is due to the mistake or misconception that by whatever Indriya whatever 
cause of the Gross Elements, that is, Tan-matra, is cognised, has that as 
its material cause. — 84. 

Bhd§ya : — What has been stated before, (Vide 11. 17), namely, that 
the Indriyas are produced from Aharpkara, in respect thereof, the contra- 
dictory doctrines of others, the author repels. 

The (syntactical) connection is easy to grasp. 

Previously the author’s own tenet has been established ; and in the 
present book, the doctrines of others or opponents are being refuted ; 
hence there is no tautology.- -84. 


BOOK F, BdTEA 85. 465 

Release does not result through Knowledge of the Six Predicahles. 

^ Na, not. Sat-pacUrtha-niyamalj, limitation of six predicables, as 

done in the Valseaika Darsana. Tat*bodhat, through knowledge thereof, 

5f?K: Muktib, Release. Clia, also. N", B. Aniruddha does not read Oha. 

85. Neither is there any limitation of Six Predicahles, 
nor does Release take place through the knowledge thereof. 
—412. 

Vritti : — Release takes place, according to some, (the Vaitiesikas), 
through the knowledge of the Six Prodicables. In regard to this the author 
says : 

“ Substance, Attribute, Action, Cleniis, Species, and Combination 
(are the Six Predicables). Katj.Ma-8utvam, I, i. 4). 

“ Earth, Water, Fire, Air, Ether, Time, Space, Self and Manas are 
the only Substances. {Ibid. I. i. 5). 

“ Colour, Taste, Smell, Touch, Numbers, Measures, Separateness, 
Conjunction and Disjuuotion, Priority an I Posteriority, Cognitions, Plea- 
sure and Pain, Desire and Aversitin, Volitions, Gravity, Fluidity, Viscidity, 
Potentiality, Merit, Demerit, and Sound are the Attributes. {Ibid. I. i. 6). 

“ Throwing upwards, Throwing downwards, Contraction, Expansion, 
and Motion are tho Actions. (Ibid. I. i. 7.!. 

“ High and low is Genus. {Ibid I. ii. 3, Upa^kdra), 

“ The Ultimate Species are those residing in the eternal ” Sub- 
stances. (Ibid, I. ii. 6). 

“ Combination is that relation of things inseparably associated 
together by nature, which is the cause of intuition in the form of “ ft is in 
it.” {Ibid. Vir. ii. 26). 

Such rule or limitation does not exist, since the Samkhyas believe 
inan indefinite number of Predicables. 

Nor is Release due to the knowledge of those (six) Pre licables, since, 
(as the Sarpkhyas believe), Release takes place through the knowledge of 
the Self alone. — 86. 

BhCn^ya : — Having in mind that there exist other Tattvas or princi- 
ples also such as Force, etc., the author refutes the limitation of Predica- 
bles to a fixed number and the theory of Release through the knowledge 
of those Predicables only, as held by others. 

What is the rule witli the Vaijlesikas, namely, that the only Predi- 
cables are Substance, Attribute, Action, Genus, Species, and Combination, 
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and what is, again, admitted by them, namely, that Release takes place 
through the knowledge of these six Preclicables, — that is not supported 
by evidence ; because there are, in addition, Force and the like ; because 
Prakrit! exceeds the number of nine Substances beginning with the 
Earth ; for, thus, it has been declared that Release is obtained only 
through the discrimination of Prakriti. Such is the meaning. For, the 
use of the terms Earth, etc., is due only to the possession of Smell, etc., 
and Smell, etc., do not exist in the state of equipoise (of the Gunas). 
Hence the Jati or uniAmrsals of Earth-ness, etc., are also, like the cha- 
racteristics of being a water-pot, etc., reside in e:Kects only. So has it been 
said: — 

m li 

There was then (during Pralay a) neither day nor night, neither heaven nor earth; 
neither w'as there darkness nor light nor anything else, cognisable by the Senses of 
Hearing, etc., and by the Understanding. There were then singly the Pradhana, Brahman, 
and Puriisa,^ — Visnu Puriina, I. ii. 23.-85. 

Nov does Release result through Knoxdedge of the Sixteen Predieahles. 

II V. I n 

Sodasa-adi-su, in the case of the sixteen Predieahles of the Ny&ya 
Dar^ana, etc. A pi, also, Evam, the same. 

86. Similarly in the case of the Sixteen Predicables, 
etc., also. — 413. 

Vritti Release, says the Naiyayika, results through the knowledge 
of the Sixteen Predieahles (enumerated in the NyAya-Stitram of Gotamab 
In regard to this, the author says : 

“ Proof, Provable, Doubt, Purpose, Example, Tenet, "Member (of 
a Syllogism I, Argumentation, Ascertainment, Declaration Wrangling, 
Cavil, Fallacy, Equivocation, Futility, and Ground of Defeat, — through the 
knowledge of the truth about these Predicables, takes place the attain- 
ment of the Supreme Good- {NydyaSMram, L i. 1). 

“ Proofs are Perception, Inference, Comparison, and Word. {Ihid 

I i. 3j. 

“ The Provables are the Self, Body, Tndriya (Powers of Cognition, 
and Action), Objects, Understanding or Reason, Manas, Activity, Fault, 
Re-birtli, ‘Fruit, Pain, and Release. {Ihid. I. i. 6.) 
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“ Doubt is reasoning wanting in definiteness, whicb arises from 
the cognition of common and uncommon properties, from indetermina™ 
tion, and from irregularity of cognition and non-cognition. (Ibid. 1. 
i. 23). 


“ Purpo.se is that with reference to which one proceeds to act. 
(Zk\/. I. i. 24.) 

“ Example is the thing about which the opinion of ordinary men 
and of experts is unanimous, ilbid- 1. i. 25.) 

“ A Tenet is a doctrine laid down with authority by a ^fistra or an 
Adhikarapa or Topic of it, or by way of Abhyupagama or Admission 
without proof. (Ibid. I i, 26). 

“ It is fourfold : according as it is a Tenet of all the Sastras, a Tenet 
confined to a particular Sflstra, a Tenet under a Topic, and a Tenet by 
I Admission, among which there is a real difference. {Ibid. I. i. 27). 

; “ The Members of a Sjdlogism are Proposition, Reason, Instance, 

; Application, and Conclusion. {Ibid. I. i. 32 . 

I Argumentation is reasoning for the purpose of knowing, by means 

: of the determination of the cause, the true character of an object the true 

ii: character of which is unknown. (ZHd. I. i. 40). 

|i; Ascertainment is the determination of an object by considering 

I the views for and against it." (Z6?d, I i. 41). 

i ^ ‘‘ A Declaration is the adoption of either of two opposite sides, 

^ which is established by the five Members of the Syllogism, is not contra- 

• dieted by the .Tenets, and the knowledge of which is obtained by the 

i means of Proof and Argumentation. (Ibid. I. ii. 1). 

; “Wrangling is cognition by the means of Equivocation, Futility, 

i and Ground of Defeat, and established in the manner aforesaid (i.e., by 

^ the five Members of the Syllogism). {Tbid. I ii. 2). 

;; “ Cavil is a kind of wrangling which is devoid of the establishment 

i of one's own side- {Ibid. 1. ii. S). 

“ The Fallacies are the Variable, the Contradictory, the same as the 

topic, the same as the thing to be proved, and the mistimed. {Ibid. I 
i ii. 4). 

^ “ Equivocation is the contradiction of a proposition by the estab- 

; lishment of an alternative meaning. (Ibid, I. ii. 10). 

j “ It is threefold; Equivocation in respect of a term, ' Equivocation in 

I respect of genus, and Equivocation in respect of a metaphor, {Ibid.J 
I ii. 11), 

L 




“ Futility is opposition by means of similarity and dissimilarity. 

{Ibid. Liim, 

(Futility is of twenty-fonr varieties: visi.) “(1) Balancing tlie homo- 
geneity, '2j balancing the heterogeneity, (3) balancing an addition, bal- 
ancing a subtraction, (5) balancing the questionable, (6) balancing the 
unquestionable, (7) balancing the alternative, (8) balancing the recipro- 
city, (9j balancing the co-presence, (lOj balancing the mutual absence, (11) 
balancing the infinite regression, (12) balancing the counter-example, (13) 
balancing the non-prod uced, (14) balancing the doubt, (15) balancing the 
controvers 5 q (16) balancing the non-reason, (17) balancing the presump- 
tion, (18) balancing the non-difference, (19) balancing the demonstration, 
(20) balancing the perception, (21) balancing the non-perception, (22; bal- 
ancing the non-eternality, (23) balancing the eternal ity, and (24) balancing 
the effect.” {Ibid. V. i- 1). 

“ Ground of Defeat is indetermination as well as wrong determi- 
nation. {Ibid. ii. 19) 

“ The Grounds of Defeat are : (1) Hurting the proposition, (2) Shift- 
ing the proposition, (3) Opposing the proposition, (4) Eenoimciug the 
proposition, (5) Shifting the reason, (6; Shifting the topic, (7) The mean- 
ingless, (8; The Unintelligible, (9) The Incoherent, (10) The Inopportune, 
(11) Saying too little, (12) Saying too much, (13) Repetition, (14) Silence, 
(15) Ignorance, (16' Non-ingenuity, (17) Evasion, (18) Admission of an 
opinion, (19) Overlooking tlm censurable, (20) Censuring the non-censur- 
able, (21 1 Deviating from a tenet, and (22) The Semblance of a reason.” 
(Bfd.Ahii, 1. ■ 

— This much, and no more, — such rule or limitation does not exist, 
nor does Release take place through the knowledge of this. 

From the word, Adi, , (it follows that) such other determination of 
Predicables should also be rejected.— -86. 

Bhdsya:—As regards also the sixteen and other number of Predi- 
cables maintained in the Nyaya, Pa^upata, and other Dars^anas, there is no 
such limitation, nor, again, is it the case that, through the knowledge 
thereof, Release takes place, because, in the manner aforesaid, there is 
an excess of Predicables. Such is the meaning. 

In our opinion, on the other hand, the Predicables which are eternal, 
are two only ; but there is no limitation with us that the number of 
Predicables in general,, both eternal and non-eternal, is t\vent 3 ^~five only, 
and not more. (All that our mention of twenty-five Predicables is intended 
to indicate is that) Attribute, Action, Genus, Force, and all the rest are 
included just in the twenty-five substances (enumerated by us), — 86, 


SAMKHTA-PEAVACHAN A-SI)TRAM. 



BOOK K sdfRA 87. 


The Ultimate Atoms of the Vaiiiesikas cannot he eternal. 


’I Na, not. A^u-nitya-ta, eternality of the atoms. Tat- 

karya-tva-srateh, because there is Sruti or Vedic declaration that they are effects, 

87. Atoms are not eternal, because there is . SVuti 
that they are effectSi— 414. 

Vritti : —There are four classes of “ eternal” Ultimate Atoms, and 
since, by means of these alone, there can be the origination of the Great 
Eleineutsj what need, it may be asked, of the Pradhana? Hence the 
author says ; 

All was produced from the Pradhana ; excepting Prakriti and Purusa, 
all cdse is non-eternal : --there being such ^ruti, since they aie effects, the 
Ultimate Atoms can liave neither eternality nor causalit3^ — 87, 

Vedantui MahMeoa : — From the hearing of the eternality of Prakyiti 
and Pnrusa alone, it is learnt tliat all else is effect. SncIi i« tlie mean In o- 


Jiiternality ot the atoms of Earth, etc, does not exist, because it is 
heard from the f^ruti that their atoms also are effects. Such is the meaning. 

Although by us such,3rutis are not seen by reason of their having 
disappeared in course of time, yet they can be inferred (to have existed) 
from the statenients of teachers and also from the memory of them 
recorded by Mann For example, says Manu : 

cnf^T: gg H 

The atomic measures or parts of the half of ten (i.c., the five Gross Elements) >vhicli 
are remembered to be perishable, -along with them, all this is produced one after the 
other.— Manu-Satphitii, I. 27. 

Of the half of ten, that is, of the five Gross Elements beginnine 
with Earth. ■ 

Neither can it be said that, in the above saying, by the word “Atom,” 
only diatomic combinations are to be understood ; since there is no 
evidence or reason for so narrowing the sense of the term.. Here the 
word “Atom” denotes nothing but the ultimate atoms nf f-llA f^r-Aaei 
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not ilie eternal] ty of substances in general which have the magnitude 
of atoms : because there is proof or establishment of atomic existence by 
means of the necessity of accounting for the restlessness of the Guna 
called Rajas ; since, were there the intermediate magnitude only, and also 
were eternal ity to be universal, there would be no explanation of action 
or motion or change. — 87. 

Atoms are not partless. 

5T H v. I qc u 

^ Na, not. Rir-bhaga-tvam, partlessness. Karya-tvat, being 

effects. 

88. Being effects, they cannot be partless. — 415. 

Vritti : — And this being so, says the author, the very characteristic 
of being ultimate atoms [i.e., indivisible parts) is not possible. 

That which is an effect, cannot be without parts ; e.</,,apiece of 
cloth, — 88. 

Bhdsya ; But, then, how can it be possible, it maybe ashed, for the 
ultimate atom which is partless, to be an effect ? In regard to this, the 
author says : 

By reason of the fact that its being an effect, as proved by the Sruti, 
cannot be otherwise explained, it belongs to the atoms of Earth, etc., not 
to be without parts. Such is the meaning. 

For this very reason has it been established by the revered Vyasa, 
in his Commentary on the Yoga Sutram of Patanjali, that the fine sub- 
stances, called the Tan-m^tras, are themselves the parts of the atoms of 
Earth, etc. 

Usage such as “ the ultimate atom of Earth, the ultimate atom of 
Water,” etc,, is, on the other hand, intended to imply only the extreme 
limit of sub-division. Hence there is no barm if the characteristic of 
being atom reaches even up to Prakriti. 

Although, even in the Tan-inatras, there exist Smell, etc., still these, 
being imperceptible, do not become the determinant of the characteristics 
of being Earth, etc.; because it is established that only manifested Smell, 
etc., possessing the distinctions of being manifestedly pacific, terrific, etc., 
constitute the characteristics of being Earth, etc. Hence (is it not that) 
the Tan-matras are Earth, etc. And it should be further understood that, 
in respect of them also, the use of the term, Subtle Elements, is simply by 
reason of their being the immediate causes of the (Gross" Elements, and 
for like reasons. — 88. 



BOOK F, SUTEA 89, 90. 


Gviticisin of the Vais^ssika Theovy of VisuoZ PevG&ption. 

^ Na, not Mpa-nibaudhan4t, from the cause of Oolour-ctm-Form. 

Pratyaksa-niyamalj, rule of perception. 

89. There can be no such rule that Perception is due 
to Colour and Form. — 416. 

Vritti :-^And through the possession of developed Rhpa, say some, 
is perception possible, nor is the atom so (ie., possessed of developed Rhpa). 
How is it perceived ? Hence the author says: 

Because Akas^a or Sky (which is devoid of colour and form) is an 
object of perception, in such cases, for instance, as “ Here is this bird,” 
and because there are cases of violation of the rule, therefore, there is no 
such rule, that Perception takes place through the cause of developed 
Rdpa. And in respect of the super-normal perception of the Yogins, 
produced through the strength of Samklhi or Trance, there exists no 
ground of objection.— -89. 

Bhapja : Direct intuition of Prakpiti and Piiriisa cannot be possible, 
because Rdpa or Form is the cause of the intuition of substances, (which 
they do not possess) this allegation of the heretics the author repels. 

From Rdpa alone, as the efficient cause, arises the characteristic of a 
thing’s being the object of perception, --such a rule does not exist; because 
by means of Dharina or Alerit, and the like, also, there is possibility of 
direct intuition. Such is the meaning. Irregularity of the manifestor 
(Rupa, Dharina, and so forth), on the other hand, is no fault, because it is 
seen in the case of the collyriuin, etc. Therefore, only in regard to the 
ordinary perception of external substances, developed Rupa is the mani- 
festor. Such is the import.'— 89. 

Magnitude is not fourfold, as maintained by the Vai!^esika8. 

5T ii !< i s,® u 

«i Na, not. Parimaoa.ohaturvidhyani, foarfoldness of 

Sm Dvd-bhydt^, by means of two. Tat-yogat, because of the connection or 

possibility thereof, i.e. of four magnitudes. 

90. (There is) not fourfold magnitude, because of the 
possibility thereof by means of tvvo.-~417. 

Vritti :-The author says that fourfold magnitudes, vk., small large 
long and short, do not exist, ’ ® ^ 
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Because usage is established by means of small and large, thiongh 
connection of effect and cause, it is these differences (small and large) that 
are the divisions of maignitude. — 90. 

Blia^ya \ — But, then, it may be asked, does there exist, or does not, 
a thing having the magnitude of an atom ? There' being room for such an 
ehquii’y, the author makes the ascertainment of magnitude; 

Small, large, long, short, — such fourfoldness of magnitude does not 
exist, whereas twofoldness certainly does exist. “ Dv^-bhyam tat-yogS,t” : 
because fourfoldness is obtained just “ dva-bhyam,” that is, by means of 
the small and large magnitudes. Such is the meaning. For, short and 
long are nothing but minor divisions of large magnitude ; since, otherwise, 
by means of the forms of curved, etc., an infinity of magnitudes will he 
entailed. 

Of these two, in our System of Thought, the atomic magnitude should 
be. conceived as existing in the Gunas, Sattva, etc., which are the root 
causes of the Gross Elements and the Indriyas, with the exception of that 
particular modification of the Gunas which is the cause of AkSsa. In 
other places, appropriately in each individual case, the magnitudes are 
those beginning with the medium and ending with the extreme large, and 
these are nothing but the minor divisions of largeness. — 90. 

. i\oie:r-The theory of four magnitudes is held by the Vaisesikas. Compare the 
ICanSda-Satram, VII. i. 8, UpusJtdra and VII. i. 17 and Upa^kdm, For facility of comparison, 
we give the following extracts from our translation of the KanSda-Satram (S. B.H. Vol. VI). 

This Measure or Extension is of four kinds, namely, Largeness, Smallness, Length, 
and Shortness. 

- Some’ maintain- that length and shortness do not exist in the “ eternal ” substances 
(Time, Space, Ether, and Soixl). Others hold that these are not even modes of Measure or 
Extension ; for, what they mean is this : As in the command “ Bring the longer ones from 
among those bodies,” so also in the command “ Bring the spherical and the triangular ones 
from amongst those bodies,” discrimination being equally possible, sphericity or roundness, 
etc., also will have to be admitted as modes of Measure or Extension. 

Whatever is productive of magnitude (largeness), the same is productive of length ; 
whatever is productive of minuteness (smallness), the same is productive of shortness. 
If it be asked, the cause being the same, how'there can be this difference in the effect, the ' 
reply is that it is proved or explained, like attributes produced by burning, by the 
difference of antecedent non-existence.” 

Criticism of the Theory of Eternal Genus, 

A-nitya-tve, in the case of being non-eterfial. ^ A pi, even. 
Stbira-ta-yogSil-, 'tiirough connection of lastingness or persistence. Prati- 

abbijnllr am, recognition. Sani^nyasa, of the 'Genus, Universal, Ideal, 



BOOK V, SdTRA 91, 92. 


91. Even tEougli(the indmdnals are) non-eternal, re- 
cognition tliei’eol takes place througli the persistence of the 
Genus (Aniruddha), or, recognition which is dependent 
upon connection with persistence, is of the Genus (Vijnana). 


Vritti : — Some are of opinion that,, besides Prakriti and Piirusa, there 
exists some eternal Genus. In regard to this the author says : 

Just as in the case of “ He is that Deradatta,” the recognition has 
not the Genus as its object, so, also even though the Genus is non-eternal, 
through the persistence of the Genus for a long time, takes place the 
recognition of a flame and the like. — 91. - 

Vedantin Maliddem as the recognition, “He is that 

Devadatta,” has not the Genus for its object, but, on the contrary, has the 
individual for its object, owing to the lastingness of the individual, so the 
recognition of Genus also is due to its persistence, and not to its being 
eternal. 

BM^ya : — It has been declared in cleai- voice that the unity of'Purusa's 
is by means of their Genus. It has been declared, through the sense or 
significance (he., by implication), that the unity of Prakriti is by means of 
Genus. For the purpose thereof, the author rebuts the contrary opinions 
of the heretics in respect of the Genera : . . 

Even though the individuals are non-eternal, that is, impermanent, 
the recognition, for example, “ This is that very same water-pot,” that takes 
place by means of connection with permanence, — that is of the Genus, that 
is, that recognition has nothing but the Genus for its object. Sucli is the 
meaning.— 91. 

Genus exists. 


w JSTa, not. Tat-apaMpah, repudiation or negation thereof, of 

the Genus, nwq TasmM, therefore. 

92. (There can be), therefore, no denial thereof-~,4:19. 

Vritii , — The author refutes the non-existence of Genus. 

There can be no denial of Genus, because of recognition, and. because 
of the opposition by perception of the argument of the others —92. 

Veddntin Mahddem : — “ Tasmat ”, that is, since there is perception 
(of Genus), “ Tat-apalapah ”, that is, the denial of Genus, should not be 
made, inasmuch as unobstructed perception is the means of establishing 
the existence of objects. 
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Bha^ya : — Therefore, the denial of Geniis, says the author, is not 
reasonable. It is easy.— '92. 

Ge7iiLS is not a Negative Idea. 

II V I H 

^ Na, not. Anya-nivritti-rhpa-tvam, the characteristic of having 

the form of non*application to, or exclusion of, others, Bhava-pratiteh, 

owing to the intuition of existence. 

93. It cannot belong to Genus to be of tbe form of 
non-application to others, since there is intuition of it as a 
positive existence. — 420. 

Vvitti There exists the concept of the form of one, but, says an 
objector, it has reference to non-application to, or exclusion of, others. 
Hence the author says : 

In respect of a thing which is of the form of non-existence, the 
knowledge that is obtained, is dependent upon the recollection of the 
counter-opposite, but not by way of an affirmation. Thus has it been 
said 

cf i 

cfsr i 

cr?¥rf% ^ ftu f cTJ h 

And Non-oow whicli is proved, should be ascertained : And that is of the nature of 
the negation of Cow. Therein it is the Cow that must be afQrmed,— -which is negated by 
the particle, Non. If the Cow be, on the other hand, non-proved, then there is no Non- 
oow ; and in the absence thereof, where is the Cow ?— 98. 

Veddntin Mahddeva The author repels the view that J^ti,br Genus 
consists in the ascertainment of others : 

It does not belong to the genera of hovineness, etc., to be of the form 
of difference from non-cow, etc. Why not “ Bh^va-pratlteh”, that is, 
because the intuition thereof, as being of the form of positive existences, 
takes place without, indeed, the recollection of the counter-opposite in the 
form of the non-cow. 

Bhasya : — But, then, may contend our opponent, recognition should 
be explained just by means of non-existence in the form of non-divergence 
from that, and let this very same (t.e., recognition) be the meaning of the 
word Genus. To this the author replies : 

Since there takes place such positive intuition as “ That very same 
person is this”, Genus cannot he of a negative form. Such is the mean- 
ing. For, otherwise, the intuition would be only this that “ This is not 
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water-pot.” Moreover, divergence from not- water-pot should be asserted 
to be the meaning of the words, divergence froni others ; therein to be 
not-water-pot is to be different from the water-pot as a genus ; and thus 
the result is nothing but the admission of Glenns. —-93. 

Similarity is not a Separate Primifle. 

ff nfSTTJrR II Vt I II 

^ ]SFa, not. Tattva-antaram, a separate or distinct principle, 

S4dr%am, likeness, similarity, Pratyaksa-npalabdheh, because of per- 

ceptual cognition. 

94. Similarity is not a separate Principle, since there 
is perceptual cognition. — 421 . 

Yritti : — Recognition, one ma^^ say, will take place by means of 
similarity. Hence the author says : 

Similarity consists in the connection or presence of a large number of 
common or generic iparts- It is not a separate Principle, because, through 
the apprehension of a larger number of such parts by means of Perception 
itself, there arises the cognition that “ This is similar to that.” — 94, ' 

Vedd,ntin MaJiMeva The author repels the view that similarity is 
a separate principle. 

(It is not), because there is cognition, by means of perception, of only 
the form of the respective Substances, Attributes, etc. Such is the meaning. 

Bhd^ya : — But still, one may say, recognition will take place by the 
help of similarity. To this the. author replies ; 

There does not exist similarity which is other than the common 
possession of a large number of parts ; since there is, througli perception 
itself, cognition (of similarity) as being of the form of Genus. Such is the 
meaning.— 94. 

Nor is Similaidty an Inherent Power of the Thmg, ' 

ii m tit n 

Nija-sakti-abhivyaktih, manifestation of the own power of some' 
thing, qr Vfi,, or. 'Iffeinj Va^iatyAt, under distinguishtednesa or distinction. 
?i|q5n^: Tat-upalabdheb, because of the cognition thereof. 

95. Nor is Similarity the manifestation of the own 
power of a thing, because the cognition thereof takes place . 
under a distinction. — 422. 

Vritti : — The author exhibits another mode. , 

Own power of things there does exist. And this power, being 
particularised by manifestation, after the seeing of another like body 
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becomes tbe cause of the cognition of the similarity that It is similar ” 
But similarity is not a distinct Principle- — 95, 

X^edantln Molmdeca : — “ Manifestation of own power ” ; own power 
manifested,— such is the meaning. “Manifested” means evolved' as 
being favourable , to the production of their respective effects. “ Under a 
distinction ” means through relation to such power. “ Because of the 
cognition thereof ” means because of the cognition of similarity. vSuch is 
the meaning. So that, it is the power inherent in the objects respectively, 
that is the object of the intuition of similarity. Such is the import, 

Bhdsya : — Tlie author removes the appreliension that some one may 
contend : But still let the natural power of the thing be itself the simi- 
larity, and that cannot be the Genus, 

Even the appearance of a particular modification of the natural 
power of a thing cannot be its similarity ; because the cognition of simila- 
rity is different from the cognition of power. For, the cognition of power 
is not dependent ui3on the knowledge of another thing Bit. possessor of 
properties) ; whereas the cognition of similarity, just like the cognition 
of non-existence, depends upon the cognition of the counter-opposite ; 
hence there is a characteristic difference between the two cognitions. 
Such is the meaning. Because there is observation of accidental similarity 
also. 

The term, Manifestation, has been used with the object of diffej’en- 
tiating the power which lasts as long as the thing lasts. 

Moreover, sameness of power belonging to a thing or possessor-of- 
properties is not its similarity ; since, in that case, similarity to youth will 
be entailed even in the state of boyhood. It should, on the other hand, be 
asserted that particular modification of power appertaining to youth, etc;, 
is the similarity to youth, etc. 

So that, in comparison with the sujpposition of an infinity of power 
belonging to each individual separately, it is the supposition of a single 
Genus common to all tlie individuals, that is more reasonable,— 95. 

Nor is Similarity the Relation of Names and Things. 

^ Na, not. vSaiujfi^-samjni-sambandhah, connection or relation 

of names and things or the named, Api, also. 

96, Nor is (Similarity), moreover, the relation between 
the name and the named. — 423. 


BOOK V, S^TRa 96, 97, 98. 477 



Vritli : Similarity is tlie caas6 of the cognition of the relation 
between the name and the named ; herice is the proof thereof, say some. 
Tn regard to this, the author says : 


Similarity is not the cause of the cognition of the relation, because 
there are exceptions, inasmuch as elsewhere also the relation of the name 
and the named is ascertained through instruction, etc. 

By the derivation of the word in the instrumental sense, Sainbandlia 
or relation is indicative of tlie cognition of which it is the object. — 96. 

Veddntin Maltadeva: (The connection of the name and the named 
is not) eternal,— such is the complement of the aphorism. 

Bhd^ua still, let the mutual similarity of individual water-pots 

be merely that they bear the (same) name, water-pot, etc. ; likewise, in the 
case of pieces of cloth, etc. 8o that, when, by means of this alone, assi- 
milative intuition is explained, there is no need of the Genus. To this, the 
author replies : 

Moreover, the relation, as described above, of the name and the 
named, is not Similarity, simply because the cognition thereof takes place 
with a distinction. Such is the meaning. For, there is cognition of simi- 
larity even in the case of one who is unaware of tlie relation of the name 
and; the named.— 96. 

Because their relation is non-eternal. 

^ not Sambandha-nitya-t4, eternality of the relation. 

Ubliaya-anitya-tvat, on account of the non-eternality of both the correlatives. "■ 

97. ihe relation (of the name and the named) is not 
eternal,, since both (the correlatives) are non-eternal. — 424. 

The author repels the view that the relation of Word and 
Object is eternal. 

Since Word and Object are non-eternal, how can their relation he 
eternal ?~97- • - 

Since the name and the named are non-eternal, eternality cannot 
belong to their relation also. Hetice, how, by means of that (relation), can 
be possible, in a present object, similarity to an object of the past ? Such' 
. is the meaning.— 97. 

Nor can the Relation he from Eternity. 

^rsT: ii x i ii 

n Na, not, Ajah, unoriginated, from eternity. Sambandhabr 

relation. Dharmi-grahaka-m^na-badhat, owing to oppositidu or- 
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obstruction by the evidence cognisant of the thing as the subject of certain definite 
propertieSj t-e., by the definition of the term. 

98. Nor can the relation be nnoriginated, since there 
would be self-contradiction, — 425. 

Vritti : — The author rejects the suggestion of nnoriginated relation. 

Sarnyoga or Conjunction, when it takes place, must be produced 
through karma or action {vide Kanada-Sutram, Vll. ii. 9, S. B. li. Vol. VI, 
page 247). Neither is there action or change or motion in the case of what 
is eternal and all-pervading. 

And Mahat and the rest are non-eternal : how can their conjunction 
be eternal ? 

And inasmuch as the Selves are devoid of properties, with them 
there cannot be conjunction of the Pradhana. 

Moreover, by what proof or evidence the thing is cognised, by the 
very same is the cognisance of conjunction, — such is the opposition by, or 
of, the evidence cognisant of the thing as the seat of properties, (that is 
entailed). — 98. 

Veddntin Maliddeva: — Smce the very relation subsisting between the 
subject and the property is proved by means of the intuition of the 
subject as possessing the property, and since that (intuition) is impossible 
in the absence of the relation of the subject and property, it is illogical to 
suppose that the relation can he nnoriginated. 

Bhdsya : — But then, notwithstanding that the correlatives be non- 
eternal, the relation, it may be said, may be eternal : what is there to 
hinder its being so ? 

To this the author replies : 

Relation or Conjunction is proved, only if there ever be Disjunction ; 
as, otherwise, there is no room for the supposition of relation, inasmuch 
as the case is accounted for, as will be explained hereafter (vide Y. 100 
below), by the very Sva-rupa or own or essential form of the things in 
question. And this possible Disjunction cannot be possible in the case of 
the relation being eternal. Hence, because there is opposition by the very 
evidence which makes us cognise the .relation, relation cannot be eternal. 
Such is the meaning.— 98. ' 

Denial of the Samavaya or Combination of the Vaii^e.sikas. 

JT srpmumr^ ii a. i is. « 

n Na, not. : Sainavayah, Combination, Co-inherence, e.g,, of attributes 
in substances. Asti, exists. Pramdj^a-abhavat, owing to absence of 

proof* 
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99. Samav^a does not exist, since there is no proof 
of it; —426. 

: -Tile author discards Samav^a. 

Is Sarnavilya related or is it unrelated ? If it be unrelated, lio'W'can it 
make another thing to be invested with relation ? If it be related, then, 
since no other relation is possible, Saraav^a itself must be stated (to be 
the relation by which it is related) ; of this also, another ; of that, again, 
another ; and thus, since there would be infinite regression, Samavaya 
does not exist. ■ 

■ What, on the other liand, is the manifestation together by way of 
non-separation — ^^that is due to a particular variety of Conjunction, just as, 
for example, of fire in a hot mass of iron. — 99. 

BM^ya But then, if this be so, the eternal combination, it may be 
said, of attribute and possessor of attribute, where both are eternal, would 
not be explained. In regard to this the author says : 

It is easy. — 99. 

'^ Absence of 'proof shown. 

Ubhaya-tra, in both cases, i.e., of perception and inference. ^ Api, 
also. Anya-thl-siddheb, since there is explanation otherwise, Ha, 

not. N.B. Aniruddha alone omits this word. Pratyaksam, perception. 

Anum&naiu., inference. «fr Va, or. 

100. Since, in both the cases {i.e., of perception and 
inference, what is called Samavaya) is otherwise accounted 
for, neither Perception nor Inference (proves the existence 
of Samat^ya), — 427. 

PfiWf:— If Samavaya does not exist, how does, it may be asked, 
cognition such as “ Wiiite cloth,” ” Tlie horse goes,” “ It is a cow,” arise ? 
To this the author replies : 

Because, in both the cases, (the origin of the cognition) is explained 
by means of identity alone. Otherwise [i.o., in the absence of identity), 
co-existence in one and the same substratum will not be possible. — 100. 

Veddiitin, Mahddeoa : — The author demonstrates the very absence of 
■■■■■'.■proof.' ■ ■'■■■' 

For, in respect of Samavaya, perception such as “ White jar,” etc., is, 
(according'to our opponent), the proof. There is Inference also fsays he), 
namely, tliat a qualified intuition, (that is, intuition in which not merely 
the thing intuited, but the thing plus a qualification, something els0 
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added to it, is present) must have, for its object, the relation subsisting 
between both the qualification and the thing qualified, because it is a 
qualified intuition, just like the intuition “ (He is) bearing-a-stafi.” But 
as regards both alike, the intuition is proved otherwise (without the sup^ 
position of Samav^ya) by means of identity alone. 

Intuition such as “The cloth exists in these yarns,” etc., is, on the 
other hand, imagined merely by one’s own VasaiiS. or natural tendency, 
and does not establish an objective reality. 

Bhdsya But then, the evidence (required) is the perception of 
qualifiedness or of a thing’s possessing a certain form, and also the un- 
accouTitahleness otherwise of the notion of the qualified. In regard to 
this, the author says : 

d‘Ubbaya-tra api,” in both cases also, in the perception of qualified- 
ness, and in the inference thereof, since the case is explained otherwise 
by means of the SvavCipa or own form of the tiling alone, both of them 
are not evidence in respect of Samavaya. Such is the meaning. 

The idea is this: Just as the notion or cognition of qualifiedness 
in the case of Samavfiya is desired to arise by means of its .Svarupa or 
own form alone; in consequence of the apprehension of infinite regression, 
and the perception and inference in this case are otherwise explained ; 
so let the qualified notion or cognition in respect of attribu te,^ the possessor 
of attribute, etc., also be desired to arise simply ’ by the Svarfipa or own 
form of attribute, etc. ; hence, in these cases also, perception and inference 
are otherwise accounted for. 

But if this be so, may argue our opponent, then Conjunction also is 
hot established, inasmuch as the intuition of the jar, etc., as lying on the 
ground, etc., will also 'be otherwise accounted for by means of their 
Svarfipa or own form. Such is not the case, we reply; because at the 
time of Disjunction also, since the surface of the earth and the jar will, 
have their Svarupa or own form in the same identical state, qualified 
cognition will be entailed. Whilei in the case of Samavaya, there is never 
disjunction of the thing combined from its own substratum. Hence this 
is not a fault. 

Some one fAniruddhal, however, has said that, in the case in ques- 
tion, the explanation otherwise of Samavaya is by means of the relation 
of; identity ; but that is not so, since, the difference is merely one of words. 
For identity here cannot be asserted to be absolute, because, even in the 
absence of the* attribute, the thing of which it was an attribute, continues 
to 'exist, .an4. ^Iso because the intuition of qualifiedness stilj takes place? 
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But it is a particular form of relation wliioli is determinative of the cogni- 
tion of difference in non-difference, that must necessarily be asserted. So 
that, “ (It isj.Samavaya,’' or “(It is) identity,” — thus merely the name is 
different. But there is no question that a relation other than the two 
correlatives, is established. : 

If again it is asserted that identity is nothing but Svarhpa or own 
form, then the very same has been asserted by us also ; — thus the difference 
is one of mere words. 


Moreover, of identity, to be the determinant of the idea of difference 
is seen in such cases as “The jar is a substance,” etc., but not also its 
being the determinant of the idea of the relation of the container and the 
contained, since intuition in the form of “Substance of the jar” does not 
t'ahe place. Hence it is Siihstanceness, etc., that are the identity of Sub- 
stance, etc. And, therefore, how can the relation of Sainavtiya, desired by 
others as being the detertninant of the relation of the container and the 
contained, be fulfilled by means of identity, whien the characteristic of 
being a cloth does not exist in the yarns and the like ? -lOO. 


A’.B.— For a presentation of the ca.so of .Samavaya from the Nyaya-Yaisrsika point of 
view, see Kanada-Sfltrain, VII. ii, 26-28. 

Motion is Perceptible aLso. 

%«rr?Tr 

W ^ \ II 

. •, ’I Na, not. Aniinieyatvain, inferribility. Eva, only, farijnii: Kri- 

y^y^bj of action, change, or motion, Nediathasya, of the nearest observer. 

7irig[nf: Tat-tat-vatob, of it, action, and of what it belongs to. ^ Eva, just, indeed. 
Aparoksa-pratitelj, because of immediate intuition. 


101. Action is not merely a matter of inference, | 

'■ ' because be wlio stands very near, bas, indeed, immediate 

; intuition of it and of wbat it belongs to. —428. 

I Vritti: — Action, one may say, wdll have to be inferred, lii regard 

I to this, the author says : 

f Because only one who stands very near, has immediate intuition of 

i just the action and what possesses action. Otherwise,, there would be 

I exclusion of the perception of proved objects. If action is to. be inferred . 

I by means of Conjunction and Disjunction, then,, since they embrace both 

I (the things conjoint or disjoint), when a person climbs a tree , from , the 

I root towards the top, action would be inferred in the tree also. . . •; 

I . 

I ' . ■ ■ 
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Bufcj Conjunction and Disjunction being established by the action of 
the person, for what purpose, it may be asked, should action be admitted 
in the tree ? It would have been so, we reply, were it a case of production, 
buti on account of their invariable ness, by means of Conjunction and Dis- 
junction, the inference of action in the tree cannot be resisted. Moreover, 
in the dark, the cognition of mere trembling in such cases as “ The tip of 
my arm trembles,” etc., is (an error or, according to another and better 
reading), not due to Conjunction and Disjunction. And the non-cognition 
of the action of the sun is due to the ‘ fault’ of its being at too long a 
distance, and the like. — 101. 

BM,^ya : — Through the agitation of Prakriti takes place the conjunc- 
tion of Prakriti and Purusa, and therefrom, creation, — such is our tenet. 
In regard to this, there is this objection of the heretics : The action,^ 
called agitation, does not belong to anything whatever. All entities are 
momentary : they perish no sooner than they are produced. Hence is not 
established action inferrible from conjunction with a different place. 

To this, the author replies : 

It is not merely the case that action can be inferred only by means 
of conjiiuctioD, etc., \Yith another place ; because “ nedisthasya, ” that is, 
.of an observer standing near by, there is intuition by means of perception 
also, of action and of what possesses action, such as “ The tree moves, 
etc. Such is -the meaning.-— 101. 

The Body is not Composed of Fioe Elements. 

Jotd 5r|;Trfcrr?HTqj'iiTg[ lu ii 

Ha, not. P4hcha-bhautikarii, constituted by five elements- 9 ^^ 

Sariram, the body. Bahunam, of many. Up^d^na-a-yog^t, because 

of unfitness or unsuitableness as material causes. 

102. The body is not made of five elements, because 
many (heterogeneous things jointly) are unfit ta be the 
material cause (of any thing).-^429. 

Vfitti : — The body, according to some, is originated by the- five ele- 
ments. . In regard to .this the author says ; . ' ^ ^ ^ ^ ^ 

“ Of many,” heterogeneous things. . 

. But, in being helpers or supporters, the efficient causality of the 
four certainly exists. And that is why the Body is said to be constituted 
by five elements. — 102, : 

Veddntin Mahddeoa : — (“ Upadana-a-yogat, ” on account, of unfitnesS’ 
of material) : on account of unfitnens- to be the materials.j such is the 
meaning. ... , . ; . . . 


r 
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Moreover, did the body consist of five elements, the non-perception 
of it, just like that of the conjunction of the jar and the sky, would be 
entailed, because it is only what is combined with what is appropriate to 
it, that is, as a rule, an object of perception. .. .. . 

Bhd^ya i — In the. third book, only. the different opinions were men- 
tioned, that the Body is formed of five elements, and so forth, but no 
particular one of them was ascertained (to be the true). .Ainpiig them, 
the author here refutes the contention of an opponent. - - - 

“ Bahunam, ’’ that is, (of many) heterogeneous things.' The rest is 
easy. ■ 

And heterogeneous things are not seen to be jointly the material 
causes in the case of the jar, cloth, etc- ; hence only what is homogeneous 
can be the material cause. And the remaining quartet of elements are 
auxiliaries. To signify this, it is usual to speak of the Body as formed of 
five elements. 

Hereby is refuted the contention of the Body’s being constituted by 

two, three, or four elements. 

And, further, while the Body has one element as its material cause, 
it is Earth itself that is, as the author will declare later on {V; 112\ the 
material cause of all Bodies. — 102. .... .. 

Body is not necessarily Gross. 

*r Na, not. Sthfilam, gross. Iti, such. Niyamah, rule. wfwiT- 
iti\4hikasya, of the vehicular, Api, also. Vidyam^na-tvat, 

because of the existence. 

103. (Body is) gross, — such is not the rule ; because 
of the existence of,, the Vehicular Body also (which is not 
gross)'.— 430. - • - ;• c... 

yVritti :--The Subtle Body does not' exist, say some," since there i| ha 

proof (of its existence). In regard to this, th0..author says.:. ... 

Since there can be no movement of Manas without a seat or vehlclej ’ 
a vehicle should be affirmed for the purpose of Manas getting to ahcther 
Body at death. The very same vehicle is the Vehicular Subtle Body. 
Says the Sruti also : . 

. Yama forcibly extracted the Parusa of the size of the thumb. ■ ' 

-lathe city fpuri), ha, in the Gross Body, it lies (tiete)^“^such is 
Pur-u§a, he.,. the- Subtle Body. — 103. " •- • 


'%r 



jSM?t/a : — Only Gross is the Body, say some. The author refutes 

■•this.,, ■■ • V. . . 

The characteristic of being body is to be the seat or support of the 
Indriyas, as will be seen from the declaration of Manu, viz. 

"What are the subtile parts of corporeal Ijodies, them do these six (Indriyas) take to as 
their support. Therefore, do the sagacious people call his corporeal form by the uaoio of 
6’arira or body.— Manu fcamhiba, I. 17. 

And Body which is of this description, is only the gross and precep- 
tible one, — such is not the rule. Why not? Because of the existence also 
“ Ativahikasya, ” of another Body which is iinperceplible, subtle, and 
formed of the elements. Such is the meaning. 

It conveys the Lihga Delia or vSubtle Body from one world to another 
world, so is it Ativahika or Veliiciiiar. For, as has already been stated 
(vide III, 12), without the support of the elements, the movement of the 
Subtle Body, just like that of a picture, is impossible. And this aphorism 
is for the purpose merely of the elucidation of that very aphorism. 

And the subtle one’s being a Body should be understood • to be 
either by reason of its being the seat of Bhoga or Experience or by leasoii 
of its being the seat of the reflection of Purusa. 

And of the existence of the Vehicular Body, the evidence is fur- 
nished by the l^ruti ; for example : « 

sRRt I 

(cf 

3 a n) 

The Purasa of the size of the thumb, the internal body, is always seated in the heart 
of all beings ; (one should distinguish it from one’s own (external) body, with patience, 
Just as one does the stock from the straAv. One should know that to be shining and 
imperishable, one should know that to be shining and imperishable).— Eatha TJpauisat, 

yi. 17. 'v": 

and by the Smriti ; for example : 

Purusa, of the size of the thumb, Yama extracted with force.— Maliabharatam. 

For, it is not possible that the Subtle Bodjr, which pervades the 
whole Gross Body, should itself bo of the size of the thumb. Hence'.it is 
established from the sense that it is the receptacle of the Subtle Body 
that is of the size of the thumb. Just, as the light . of ji lamp, though it 
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pervades the whole room, is of the shape of a cone, by reason of the fine 
particles of the terrene portions of the oil, wick, etc. condensed above 
the wick, having a conic shape ; even so does the Subtle Body, though it 
pervades the whole Gross Body, possess the magnitude of the thumb, by 
means of the subtile elements which constitute its seat or support, having 
the magnitude of the thumb. — 103. 

Roiv the senses ilhminate objects. 

. A-pi%ta-praka^aka-tvain, to be the illuminator nf 

objects which they do not reach to. Indriydnam, of the Indriyas nr 

senses, A-prdpteh, because of non-reaching to. Sarva-prSpteb. be- 

cause of reaching to everything, m Yd, or. 

104. It does not belong to tlie senses to be the illu- 
minator of what they do not reach to, because of their not 
reaching, or because they would (else) reach everything. 


f Vfitti i-The senses are the illuminators of what they do not reach 

to, say some, because there is perception of sound at a distance, and be- 
• cause there is perception of objects through glass, mica, and crystal. In 
I regard to this, the author says ; 

i Not to be the revealei- of objects which they do not reach to, that is, 

I to be the revealer of what they reach to. Hearing, hy means of its Vritti 

j or modification, is connected with Sound. Glass, etc., on the other hand, 

I on account of their transparency, do not resist the passage of the Eye’ 

^ And at a distance, cognisance of things takes place by means of the modi- 

p fications .'of the Senses). 

I If (it be said that) the Senses do not cognise objects (at a distance) 

, . mi account of their not reaciiing to them, just as in the case of (an object; 
j intercepted by a waii, (then) since thei'e is no distinction (of the not reaoli- 

! ing to objects near by which is implied'., from the not-reaohing to objects 

I , by reason of their lying at a distance, they would not cognise even objects ' 
. which are not intercepted. 

I iVote i-Here the point at issue is whether, in cognising objects, the Senses reach to' 

. them, or not. The opponent says that they do not, and argnes that, if they did, then thev 

b would cognise distant and intercepted objects also, but that, that is not the case, and that 

I therefore,^ it follows that they do not reach to objects which they cognise. Now the’ 

I author points out the defect in this argument by the expression “because of not reaching’’.'' 

I That is to say, if, as alleged by the opponent, the fceuses do not reach to objects, then this 

:• dxsability of the Senses would affect the cognition not only of .'distant and intercepted 


; 
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objeofcs, Mf) that of unintercepted objects as well, because the disability must operate 
equally in both the cases. But, in fact, the cognition of unintercepted objects is not so 
affected. Therefore the position is untenable that the Senses do not reach to objects. 

If, on the other hand, (it be said that) they cognise objects even 
without reaching to them, then, 

respect, in the case of any object whatever), they would co^ 
whatever lying wil 


since there is no distinction (in this 
>gnise all objects 

thin the womb of the world (—which is contrary to ex- 
perience). — 104. 

Ved^ntin Maliddem : — There is no rule that the Senses operate by 
reaching (to objects) ; for, even if it be possible 4or the Eye, by reason of 
its being formed of Light, to go to the place of the objects, it is impossible 
in the case of the Ear, etc. On the contrary, it is the Sound itself that, 
arrived at the locality of the Ear according to the principle of ripples and 
waves, or according to the principle of the budding forth of the Kadamhn 
flower,* is cognised by the Ear. Smell also, arrived, along with the parti- 
cles in which it inheres, at the locality of the Power of Smell, is cognised 
by- the Power of Smell. Similarly in the other cases also. The intuition, 
on the other hand, of Sound at a distance, is nothing but an error, or has 
the causal Sound as its object. 

The author discards these views. 

“ AprSptanam,” of things unconnected as objects of cognition, “pra-, 
k&'^akatvam,” to be the revealer, does not belong to the Senses, “ apr&p- 
teh,” on account of non-connection. Now, if it be said that there is, 
indeed, connection of the Senses, since they are pervaded {i e., pervading), 
to this the author replies *‘Sarva“pril.pteh’’. So that the senses would cog- 
nise-everything whatever lying within the womb of the world. There- 
fore, a different or special connection is necessary. Such is the import. 

*A statement of the ijrinciples referred to herein, will be found in the following 
extract from the Gloss of JayanfirSyapa Tarkaratna on the Vaiseaika Sfttram of KapSda, 
(Fide ibid. II. ii. 87 , S. B. H. Vol. VI, page X03) : “ Some explain the production of Sound 
on the principle of ripples and waves. According to them, the first Sound is produced 
from the impact (c. p.) of a drum and a drum-stick, etc., within the limits of that particu- 
lar space. Then, outside that circle, and within the limits of the ten quarters, the 
second Sound is produced from the first, and extends it. After that, beyond this second 
circle, and within the confines of the ten quarters, the third tound is produced from the 
second. And, in the same way, the production of the fourth and other Sounds should 
be understood. Others, however, hold that the production of Sound takes place on the 
principle of the ball of the Kudamba flower. In their view, the second and other Sounds 
are neither single nor confined to the ten quarters taken together, .but are produced 
tenfold iu ten quarters, (Thus, the one is the theory of the successive production of 
single Sounds, while the'other is the theory of the simultaneous production of multiple 
Sounds), This is the difference;" 


I 
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Bhd^ya : — The senses {e.g., the Eye) have already (Vide II. 23) been 
declared to be other than the eye-balls. With a view to establish that, 
the author refutes that the Senses are the revealers of what are not 
reached to (by them). 

Objects unconnected with them, the Senses do not reveal; “aprapteh/’ 
(because of their not reaching to them), since it is not seen that a lamp 
and the like reveal what is not reached to by them ; also because, in the 
" case of their being the revealer of what is not reached to, there is the 

p implication of their being the revealer of all things, including the inter- 

! cepted, etc. Such is the meaning. The Sense, therefore, must be other 

I' than the eye-ball for the purpose of connection with the sun lying at a 

i distance, etc. Such is the import. 

I And, in the ease of the Senses, to be the revealer of objects is just 

by way of their delivering objects to Purusa, since they are themselves 
L unintelligent, —just as is, in the case of the mirror, to be the revealer 

of the face. Or, their being the revealer of objects consists simply in 
their taking on the reflection or image of objects. — 104. 
ij The Eye is not formed of Light. 


I 


f 





: II II 


*t Na, not. Tejas-apasarpan^t, because of the gliding forth of 

Tejasor Light. ^ Taijasain, formed of Tejas or Light, 'ra: Ohaksuh, the 
Eye (other than the eye- ball); Sight ; the Power of Vision. Vyitti-tah, 

through modification or function, Tat-siddheb, owing to the possibility 

or accomplishment thereof, i.e., of gliding forth. 

105. Not because Light glides (and the Eye, does so 
too,) is the Eye formed of Light, because of the taking 
place thereof through the modification (of the Eye). — 432. 



Vrittii—li the Eye be gliding, then, some one may say, it must be 
formed of Light. In regard to this, the author says : 

Justus in the case of Light, “ apasarparifit,” through its being the 
revealer(of objects; even at a distance, the abhimanaor misconception 
(arises that it is) formed of Light. In reality, however, by means of 
modification, that is, through connection, is the accomplishment thereof, 
raof of the objects of cogintion. — 105. 

MaMdeva ; — And that (“different or special connection” 
the author, Vritti or modification (of the Senses). 

: may say, the opinion that the 
t alone is seeh 
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to glide, to a distancei in the form of rays this apprehension, the:, author 
repels. • ■ ^ ' - • - ^ 

The gliding forth of Light -is seen,'-— by making this' the ground, 
it must not be asserted that the Eye is formed of Light. Why (not)? 
Because,, just as in the case of Prana or Life, even though it is not formed 
of Light, the gliding forth can be accounted for by means of a kind of 
modification. Such is the meaning. 

For, just as Prl,na or Life, without at' all altogether abandoning the 
body, glides out from the tip of, the nose, up- tp .a certain distance, by 
means of the modification called, vitalisihg (prauana), even so will the 
Eye, though it is a Substance not fpr.m.ed-of - Light, without, indeed j alto- 
gether abandoning the body, dart off, all in a moment, towards an object 
lying at a distance, such as the sun, etc,, by means of a particular trans- 
formation of itself called Vyitti or modification. — 1G5. ■ 

Proof of the Vf itti or Modification of the Senses. 

inBTiSifaRTaira^ Pr^pta-artha-prakfisa-liUgfit, through the sign or mark oi the 
manifestation of object reached to, Vritti-siddliifi, proof of modification. 

106. Through the mark of the manifestation of ob- 
jects reached to, (there is) proof of the . modihcation (of the 
•Senses). — 433. • - . • ' ’ . ■ 

Vritti'. — Since Vfitti or modification, is hot an object of sense-pef- 
ceptioii, how, it may be asked, is its existence established ? To this, the 
author replies : 

It is clear. — 106. ’ * ' • - 

But then, what is the proof, it may be asked, in respect 
to any such modification ? - To this the author replies • • - - • - 

It is easy.— 106. . 

^•ote:~Tlle roasoning, indicafcod liere, may be exhibited as follows : For the 
manifestation of objects, the Senses must reach to them. In reaching to objects, they must 
not quit connection with the body. So that, while their connection with the body is 
maintained, their connection with objects lias to be explained. And this can be possible 
only by -moans of a peculiar modiflcation of the Senses themselves, which is technically 
called Vpitti, modification. Thus is the existence-of Vyitti proved. 

Natui'e of modification of the Senses descrihed, ' 

w»i 5 ^!rr«it Bh4ga-guufi.bhyfijn, from afragment and aqualityi awro'c Tattva- 
Wtaram, a,. differ§atTatj;.v^pr. principle, sm: Vrittib,-modificationoithe Senses. 


r 
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Sambandha-artham, for the purpose of -connectiop. Sarpati, glides 
forth. Iti, hence. 

107. T]le ^ modification/ is a different principle from 
a fragment or a quality (of the Senses), because it is for 
the purpose of connection (with objects) that they glide 
forth. — 434. 

file modification, it may he asked, just like the flame 
of a lamp, of the form of a fragment, or is it a sort of quality ? To this 
the author replies : 

The ‘modification’ which is (to he) inferred by means of the effects, 
is a different Principle which, is formed of Ahamk^ra, (and this does 
not run counter to our enumeration of twentyfive principles), because 
padartlia or predicahle is indeterminate (in number). 

Since the cognition of unconnected (objects) is impossible, (it, 
ie., the ‘ modification’) glides forth for the purpose thereof. . So has it 
been said : — 

sr^5c|qTJ 

And where, in the case of one with the eyes widely opened, arise the modifications 
in the form of gliding forth, there they become, under the favourable influence of 
Adpistam, the causes of the enlightenment of connected objects.— 107. 

Bhd^ya : — With a view to establish the going (of the Senses), 
without, indeed, at the same time, parting connection with the body, 
the author displays the Svarflpa or essential form of Vritti or the 
‘modification’ (of the Senses). 

For the purpose of connection (with objects), (the Senses) glide 
forth,— for this reason, of the Eye, etc., * Bhflgah ’, that is, a disjoined 
part like a spark, ora quality like colour and the like, is not their 
‘ modification On the contrary, the modification, whilst a portion 
thereof, is something different from a fragment ora quality. For, if it 
were a disjoined . part, connection of the Eye with the Sun, etc., would 
not take place by means of it ; and, if it were a quality, the action called 
gliding forth, would he impossible. Such is the meaning. 

.Hereby is it , established that the modification of Buddhi also, like 
the flame of a lamp, is a transformation quite of the form of a -Substance, 
resembling a piece of very clean cloth which, by means of its transparency, 
is capable of taking up images possessing the shape of objects, — 107. 
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Modification may he a Quality as loell as a Suhstanee, 


sflsTa, not. Dravya-niyaraah, limitation to substance. N.B, Ani- 

ruddba here reads two words instead of one ; ui-^.iDravye, in respect of substances, 
ISFiyamah, rule. ?i#TTa Tat-yog4t, on account o£ the presence thereof, z.e., of 
etymological meaning in the word, modification (Vijnana) ; through connection 
thereof, ie., of action (Aniruddha). 

108. (It is) not a rale (that action takes place) in sub- 
stances (only), because (the rale as to action depends upon) 


.ways the name) 
, it) an etymolo” 


)rch take place, it 
di is incorporeal ? 


lerj of Predicables, 
the contrary, wher- 
ion is seen in the 
ice the cognisance 


s. being Substances, 
of the word, modi- 
forin of desire and 


bstance, — such rule 
of the presence of 
vord,) modification. 


one s own preserva- 


ind upholding vitality. 


Vaisiya,” “the occu- 
•by means of the 
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modification in the form of a Substance, Bucldhi lives, so also by means 
of desire and the like ; hence these too are modifications ; because on the 
\’ery suppression of them all, there would be death of the Chittam or 
Buddhi. Such is the meaning.-^108. 

AhamMm is eDerywhe7^e the uniform cause of the Senses. 

^ ii ’< i u 

’f! Na, not. ^31^^ Desa-bhede, there being a dilierence of locality. Api, 
even. Anya-up&danat§,, to have something else as the material cause. 

Aamat-adi-vat, as is with us and the like, Niyamah, rule. 

109. Nor, even thougli there be a difference of locality, 
have tke Senses something else (than Ahamkara) as the 
material cause ; the rule is as with ns and the like. — 436. 

Vritti : — In a particular locality, the Senses, it may be said, will be 
formed of the Elements, — just as, in a particular locality, death occurs to 
one bitten by a scorpion. In regard to this, the author says: 

In one’s own body itself, the Vy^pti or logical pervasion or universal 
concomitance is recognised that the Senses are formed of Abamkdra. On 
the violation thereof, the smoke also will wander away from fire.-— 109. 

Bhd^ya : — Since it is sometimes also heard tfrom the Vedas) that the 
Senses are formed of the Elements, it may be doubted, whether the J^riiti 
(on this subject) is perhaps to be established by means of (occasional) 
differences of particular localities. In regard to this, the author says: 

Not even according to difference of localities such as the world of 
Brahrafi, etc., do the Senses have anything else than Ahamkara for their 
.material cause; but, just as in the case of ourselves and the like who 
dwell. in the terrestrial world, so also in the case of all, without exception, 
they are all uniformly formed of Ahamkara ; for, (in an analogous case, 
difference of locality causes no difference in the constitution of the Subtle 
Body, . as) it is heard from the Sruti that it is one and the same Subtle 
Body that merely moves from place to place by reason of there being 
differences of localities. Such is the meaning.— 109. 

The douUful ^vuti explained. 

Nimitta-vyapadesSat, through mention or predication of the 
nimitta or efficient cause, Tat-vyapadeiah, the mention or predication 

thereof, i.e., of the Senses having the Elements as their material causes, 

110. The mention thereof is due to the mention of the 
efficient cause. — 437, 
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Vritti The author 'ahowa the reason for tlie predication : “ formed 
of tlie five •elements.” : " ■ . . - 


The material causality of the- fiye is denied, but; not, thoir , efficient 
causality : wherefore is the predication :■ - “ formed of the five elements ” 

“ 110 . - , ■ . , .. ... . 

Bhdsya : But, if this be so, then, how, it may be asked, is the Sruti 
about the Senses being formed of the Elements to be accounted for ? To 
this, the author replies : ^ ' 

The predication of being the material cause is made even in respect 
of the instrumental cause, from the desire to emphasise or to point out 
that it is the chief cause ; just as fire (is spoken of as arising) from fuel. 
Hence is the predication of the Senses as having the Elements' as their 
material causes. Such is the meaning. For, it is by means of the Support 
given by the Elements of Fire, etc., that the Senses arise from the Aham- 
kara inhering in tliem ; just as fire, by means of the Support given by the 
earthly fuel, arises from the fire inhering in it. On this point, the proof is 
furnished by Srutis such as : 

ft 

For, .formed of food, 0 calm one, is Ma.nsis,- ChMndogyci Vpani^at, VL v. 4, 

and the arguments mentioned therein.— lit). 

Varieties of the Gross Body, 

II V I %\\ II 

siddikani. leat-boru, egg-born, womb-bom, vegetable, will-bom and artifioiab 
..Cba.and, riS Iti, hence. =.Na,not. Rw Niyamah, rule ; determination. 

111. (Gross Bodies are the) heat»bom, egg-hom 
womb-born, vegetable, will-born, and artificial ; hence it is 
not a rule (that the varieties of the Gross Body are the first 
four only as held by the Vaisesikas and others).— 438 

VrUti :-How many are the varieties of the (Grossj Body ? it may be 
asked. So the author says: 

The heat-born are the flies, mosquitoes, etc.; the egg-born birds 
reptiles,, etc.; the womb-born, man, etc.; the vegetable, tree, etc.; the will- 
born,. Mann etc.; the artificial, those produced by means of Mantra or 
incantation, herbs, etc. 
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. ■ Bham- :~Incideiitally, the author determines the variety that belongs 
to the Gross Body. 

- In the i^ruti 

«gr^cr wsf 

Of the same, these beings, verily the seeds are three only ; egg-born, life-born, 
vegetable.— Chhandogya Vpani^at, VI. iii. 1. . 

threefoldness of the Body, in the form of the egg-born etc.', has been 
mentioned with a view or with reference to the usual varieties, but hot 
that such is the rule, or that it is an exhaustive enumeration ; because the 
Body becomes indeed of the six varieties of the heat-born, and the j-est. 
Such is the meaning. 

. Among' these, the heat-born are mosquito, etc. ; the egg-born, birds, 
reptiles,- etc. ; -the womb-born, man, etc. ; the vegetable, tree, etc. ; the 
will-born, Sanaka, etc. ; the artificial, those produced from the perfection 
or supernatural power attained by means of Mantra or incantation, pen- 
ance, etc., e.f/., the bodies produced from, the body of Raktabija, etc. — 111. 

Barth is the material of the Gross Body. - ’ 

^ vSarvesu, in all bodies Prithivi-upad^nani, earth, the material 

cause,- 5wiMTWEtm A-sadharanyat, on account ■ of uncommonness or speciality. 

Tat-vyapadesab, the predication thereof, i.e. of the body^s being formed of 
five, four, etc., Elements. Purva-vat, as in the preceding case, i.e., of the 
Senses. 

'112. In all (Bodies), there is Earth as -the material 
cause, Because of some speciality ; the predication thereof is 
as in the preceding case. — 439. . ■ 

Vritti -Which Element, it may be asked, • is predominant in the 
Body? To this, the author replies : ■' ‘ " 

“In aW^— this phrase has been used to_ denote “generally,’’^ “to’ a 
largm exte'nt“ ; because there is the Sruti that, m the world of Sfirya, etc., 
the Body is formed of Light There even there js reliance on the Support 
of a larger number of terrene particles, because, on the other hand, were 
their number small, there would be no enjoyment. 

“As in the preceding case,” that is, everything is explaiued.--^112 
Veddntin Mahddeua ’.—'Because, in the matter of enjoyment, terrene 
particles alone possess the fitness or capability (of being enjoyed). 

Bhd,iya : —It has previously been^declared that the Body has. only qne 
Element as its material cause. ; In this very incidental connection thq 
author mentions it specifically. . 
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“In air ’j that is to say, bodies, it is Earth alone that is the material, 
“because of some speciality,” that is, because of its predominance by means 
of excess and the like. -The predication of the body’s being formed of 
five, four, etc., Elements, is, on the other hand, “as in the preceding case,” 
that is, just like (the predication of) the Senses being formed of the Ele- 
ments, by reason merely by their presence as auxiliary or instrumental 
causes or as supports. Such is the meaning.— 112. 

Pr^na or the Life-Brcaih is not the originator of the body. 

^ Na, not. Deha-arambhakasya, of the originant of the body. 

Prina-tvam, the characteristic of being Prina or the Breath of Life, 
Indriya-^akti-talj, through the power of the Indriyas. Tat- 

siddheb, because of the accomplishment thereof. 

113. Not to the originant of the Body (belongs) the 
characteristic of being Pr%a, because of the accomplish- 
ment thereof through the power of the Indriyas.— 440. 

Vritti : — The author removes the apprehension, (which may arise) 
from seeing Prfina in the Body, that it is the originant of the Body. 

It belongs to the elemental Air to be the originant of the Body 
nor is Prana Vayu or the “vital air” elemental, since there exists the 


6ruti : 




All was produced from Pr^na. 

And because it lasts as long as the Body endures, (there arises) the 
error of its being the originant. 

Prana is supported or upheld by the power of all the Indriyas: 
hence, as long as the Indriya exists, so long is “the accomplishment there- 
of’, that is, accomplishment of the upholding of Praija. — 113. 

Veddntin Muhddeva The author refutes the view that Pra^m is 
Air. 

The import is that Pr^na is a modification of all the Indriyas. 

Bhdsya : — But then, on account of the pre-eminence of Prajja in the 
Body, let, one may say, Prina itself be the originant of the Body. In 
regard to this, the author says : 

PiAna is not the originant of the Body. “Because of the accomplish- 
ment” of Prana, that is, because, by reason of the fact that Prana does not 
remain without the Indriya, (it is established), by means of Agreement 
and Difiereuce, (that) the production of Prana is only from a particular 
powep of the Iftdriyas. Such is the meaning. • ‘ 
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The import is this; Trana which is of the form of a modifieatioii of 
the Icstruments (^.e , Indriyas), does not subsist in the absence of the 
Instruments. Therefore, since in a dead Body, by reason of the absence 
of the Instruments, there is the absence of Prana, tit follows that) Prana 
is not the originant of the Body.—^llS. 

. The Building of the Body is due to the Self . 

u V, I n « n 

Bhoktuh, of the Experieucer. Adhisth^nifc, through the 

Superintendence, jjresence. ^ Bhoga-^yatana-ninnSrU am, building of' the 

house of experience. ?pqsiT Anyatha, otherwise, Phti-bhava-prasang&t, 

because of the implication of the putrid state. 

114. Tlirough the superintendence or presence of the 
Experience!’ (takes place) the building of the House of 
Experience ; since, otherwise, there would be the implication 
of the putrid state. — 441. 

Vritti: — The author makes the ascertainment whether it is after 
the Body has been produced that there comes to be in it the Superinten- 
dence of the Self, or whether it is after the Superintendence of .the Self 
has come into existence that there takes place the production of the Body* 

It is lucid. — 114. 

Veddntin MoJiddem \ — Oomraencing with the deposit of the seed 
into the womb, etc., (the Body builds up under the Superintendence of 
the Self). 

“ Adhisthanat,” that is, through a particular connection. ■ 

Bhdpja : — But then, Prana being thus not a cause of the Body, 
the Body wdll be produced, it may be said, even without Prana. In regard 
to this, the author says : 

“Through the Superintendence,” that is, Just through the operation, 
“ of the Experieucer,” that is, of that to which Prana belongs, takes place 
“ the building of the House of Experience,” that is, of the Body ; since, 
otherwise,” that is, in the absence of the operation of Prana, the result 
would be the putrid state of the blood and semen, — just as is the case with 
a dead body. Such is the meaning. 

So that, by the particular operations of circulation of the Juices, 
etc., Prana is the instrumental or efficient cause of the Body, owing to 



* Tiie translation given here is that of the reading of the Vritt 
Jeypur MS, which we adopt, without the least hesitation as" be 
Dr. Garbe, instead of caring to understand it, “ corrected ’* the read 
regard to the sense required, he would not have misled himself 
words “avalambite- and “na” as one word “ avalarabitena.” Wi 
“corrected" reading conveys a meaning which is obscure and 
rendered into English, it runs as follows : As, dependent upon an u 


its being the means of upholding or sustaining the Body. Such, is the 
import. -^- 114 . 

The Superintendence of the Self is Relative, and not Absolute. 

n i ?u ii 

Bhritya-dvara, through, or by means of, the servant, 
Svami-adhisthitih, Superintendence of the master. ^ Na, not. Eka-antat, 

immediately ; real, full, effective. 

115. Through the servant is the Superintendence of 
the master, not immediately. (Vijnana). Superintendence 
through a servant cannot be effective. (Aniruddha).— 442. 

. Vritti Because Pradhana is the root of the Body, Superintendence 
(of the Self) will be, one may say, only tbrough that and not otherwise. 
In regard to this, the author says ; 

" Just as where an unintelligent servant is depended upon, there 
18 not well-being everywhere, so, through superintendence of the unintel- 
ligent Pradhana, there cannot be the counteracting or prevention of the 
putrid state. — 115 . 

Veddntin MaMdeva The Superintendence of Purusa, through 
Pradhana, (cannot be)— the counteractive of the putrid state— such is 
the complement (of the aphorism); "K'a-eka-antat,” (on account of its 
being not-one-ended), that is, on account of its vyabhichara or promiscuous 
connection, in other words, on account of its being present everywhere. 

Bhdm But then, some one may say, it is possible for Prdna alone 
to be the Superintendent, because it is this which possesses operation, 
and not for that to which Prdna belongs (i.e., the Self), because it is 
immutable, and because there is no purpose in the Superintendence of 
that which is devoid of operation. To this, the author replies : 

In the building of the Body, superintendence, in the form of 
operation, of the master, that is, the intelligent Principle, does not 
exist, " ekantat,^’ that is, immediately, but through its servant in the form 
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of Pfuaa; — just as in the case of a king’s building a city. Such is tbe 
meaning. . ■ 

And tlins it is established that Prana’s being the Superintendent 
is immediate, while Pnimsa’s being the Superintendent is by means of 
the mere conjunction of Pr^na. 

So is it also in the case of the acts of construction of a water-pot, 
etc., by a potter, etc. 

The difference, however, is this : In that (ie. construction, e.gf., of 
a water-pot) there is the contributiveness of the intelligent Principle 
as well as of Buddhi, etc-, as the creation (by a potter) is preceded by 
Buddhi. 

Although the building of the Body takes place only through the 
Superintendence of Prana, yet, by Prana, is awaited conjunction of that 
to which Prana belongs, i.e., Purusa, inasmuch as the building up of the 
Body by Prana is only for the purpose of Purusa. With a view to show 
this, has been declared: “Through the Superintendence of the Expe- 
riencer.” — 115. 

Purusas are ever free. 

u y i n 

Sanaa dhi-susupti-mokse-su, in the states of meditative trance, 
profound sleep, and release. Brahma-rtlpa-tfi,, the condition of being of the 

form of Brahman. 

116 . In trance, profound, sleep, and release, (Purusa 
rests in) the condition of being- of the form of Brahman. — 


Vritti With a view to the determination of the form of Brahman, 
the author declares others’ being of a like form. 

(In these states there is) the condition of having a similar form with 
Brahman, on account of the non-perception of external objects anywhere, 
but not the condition of being of the (very) form of Brahman.— 116.- 

Veddtitin Maliddeva : — In order to declare, by the example of deep 
sleep, the absence of pain in the state of release, the author says : ’ 

“ The condition of being of the form of Brahman ”, that is, the not- 
feeling of pain. ■ 

Bhdsya It was stated before that (the aictivity) “ of Prakfiti is for 
the sake of the release of the released ” (II, 1). In regard ' to this, since 
there is (room for) the objection of the opponents, namely, how can the 
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Self be eternally free when its bondage is seen ? therefore, with a view to 
demonstrating its eternal freedom, the author says ; 

“ SamSdhi, ” (trance) that is, the ultra-cognitive state (vide foot-note 
on pages 305-306 above) ; and “ Susupti ” (profound sleep), that is, total 
profound sleep ; and “ Moksa ” (release), that is, disembodied singleness 
(ie,, the resting purely and absolutely alone of the Self after its separation 
from the Body). In these states, (there is), of Purusas, ‘ Brahma-rupatd,” 
that is, the resting by being full of its owm Svarhpa or intrinsic form, 
by reason of the disappearance, through the dissolution of the modifications 
of Buddhi, of the limitations caused by them as its upadhi or external in- 
vestment; just as, e.f/., is the fullness of the portion of space confined within 
a water-pot, after the destruction of the water-pot. Such is the meaning. 


r 


And the same, has been declared (before) : 



Oil the cessation thereof, the adventitious tint having subsided, (Purusa becomes) 
self-seated. — sarakbya-Pravaohana-SGtratn, II. 84, 

And thus it is nothing hut Brahma-ness, the being Brahman, that is, 
the nature or essence of Purusas, since it is not due to any nimitta or 
(external) instrumental cause, — just as is whiteness in the case of the 
crystal. 

But at the time of connection with the modifications of Buddhi, by 
reason of the manifestation (of the Seif) as having the form of conscious- 
ness limited or conditioned (by those modifications), (there arises) the 
abhimnna or conceit or misconception of limitation or determination ; and, 
likewise, under the influence of the reflection of the modifications (falling 
on it), pain, etc. come to be as though they were its impurity all this is 
nothing hut aupadhika, caused by external investment, or adventitious, 
as it varies concomitantly with the presence and absence of the nimitta 
or occasional or instrumental cause called the upfidhi or external invest- 
ment ; just as is the case with the redness of the crystal, such is the 
import. 

And so there is the Yoga Sfitram : 


Elsewhere (there is) similarity of form with the mo4ifications.-yoffa SutramJ. 4. 

And in our ^astra, the word. Brahman, denotes conscious or intelli- 
gent existence in general, which is all-full, and devoid of limitation, impu- 
rity, and the like, caused by the upgdhi or external investment ; bnt not, 
as in the Brahma-Mlmarpsa, (Vedanta), merely a particular Purusa cha- 
racterised by being the Lord. This distinption should be observed. - 


mi 
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Iq this connection, the following Slokas are recited for the sake of 
the illumination of the disciples : 

?i 5 JtRiRn 5 j 155% 11 

^ai:^ I 

’awvjntr «r ^TT 5ai5dteii gji! ptejn: II 

BiirMhi, moving here and there and everywhere, by manifold forms, in the unmaniCcK- 
iod firmament of consciousness, may show consciousness as moving along with the mani- 
festation. 

In reality, however, the firmament of consciousness is always full and of the same 
form throughout ; in those quarters which are devoid of raodifleations (of Buddhi), (one) 
does not see (it) on account of the absence of any object of sight. 

For, just as is colour in the case of the Eye, the modification is the object of vision in 
tlie case of Purusa,— nothing else ; and this (modification) does not exist in the state of 
trance and the like hence, at that time, is Purusa full (of himself).— 116. 

Release distinguished from. Deep Sleep and Trance. 

§?Tt; cT^J H V I MvS II 

Dva-yob, in the case of the two, i,e., profound sleep and ultra-cognitive ' 
trance. Sa-bi‘jam, seed-carrying, with a seed, Anya-tra, elsewhere, 

i.e., in the case of release, Tat-hatilj, the destruction thereof, i.e., of the 
seed. 

1 17. In the case of the two (the condition of being of 
the form of Brahman is impregnated) with the seed (of Sam> 
sara) ; in the other case (there is) the destruction thereof. 
—144. 

Vritti'.-—The author tells us the Sva-rQpa or essential form of 
Brahman. 

“ Dvayoh,” ' that is, of trance and deep sleep, (there is) the charac- 
teristic of being with the seed, that is, the possession of Samsk^ra or 
impression (of past experiences) ; of the other, that is, of Release, (there is) 
absence of the seed.-— 117. 

Veddntin Ma/ir?dt?ya “ Sa-bija-tvam,” the being with, the seed, 
means the possession of the impression of past experiences which is the 
predisposing or exciting cause of a recurrence of pain. “Destruction 
thereof ” means the destruction of the impression, 



Bhdsya :--What then, it may be’ asked, is the difference of Release 
from deep sleep and trance? To this, the author replies : 

“Dvaj^oh,’' that is, of trance and deep sleep, the cliaracteristic of 
being Bi-ahman is “ Sabijam,” that is, attended with the seed of Bondage ; 
“ Anyatra,” that is, in the state of . Release, there is the absence of the 
seed this is the distinction. Such is the meaning. 

Well, if, as you admit, the seed -of Bondage exists in the state of 
trance, etc., then, limitation or determination being caused by tliat itself, 
how, our opponent may ask, can there be ..in them tlie characteristic of 
being Bralinian ? But such is not the case, we reply ; because the seed 
of Bondage such as Yasana or tendency, Ivanna or merit and demerit, 
and the like, remain, in those states, in the upgdhi or the external invest- 
ment alone,, and not in the intelligent principles, and beeanse, moreover, 
they are not reflected in Purusa. 

In the waking and other states, on the other hand, the bondage is, 
as has been declared more than once, aupfidhika or caused by the external 
investment, arising, as it does, under the influence of the reflection of the 
modifications of Buddhi. 

But still, may ask our opponent, when in the (Yoga). Aphorisms of 
Patanjali as .well as in the Commentary thereon, Ultra-cognitive Trance 
• has been declared to be seedless, how is it stated here to Re with a seed ? 
We reply that this is not exactly the case ; the -declaration of seedlessness 
has been made there just with a view to indicate that, in the ultra-cogni- 
tive trance, the dissolution of seed takes place gradually ; since, otherwise, 
were all nUrta-cognitive individuals, without exception, - seedless, there 
wopld beno explanation- or . accounting - for. of the fact of their rising 
again into waking coneciousness.—117. 

The Reality of Release demonstrated. 

: 5 ^ || % | % ^ c || 

5%: Bva-yob, of the two, j.e., deep sleep and trance, vi Iva, like, mw 
Traya8ya,ofthe third, release. Api, also, sp,., Drisja-tvat, beoanee 

of being ‘ seen," w., cognised or proTOd. n Na, not. J Tn, hut. il Dvau 

two, ■ ’ 

118 . But (there are) not the two (only), (Release also 
IS a reality), because, just like the two, the third also is seen 
— 445 ., 

_ ; In the case of trance and deep sleep, saccessfiilness, through 

their having the modifications suppressed, is evident, but it is not so, 
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it may b© said, iu the cas© of lieloas©. In regard to this, tlie autlior 
says : . . , 

Trayasya Api, that is, of Release also, ** Dristva'^tvat,’’ that is, 
through demonstration by Sruti and iiiferenee, (there is) successful ness ; 
but not the two,” that is, deep sleep and trance (only are successful), 
bince they are with seed, their successfulness is secondary or relative 
---118. ' ' ' ■ 

Veddntin MaMdem Just as deep sleep is proved by perception, or 
just as trance is proved by the Veda, so also is Release proved by the 
6astra or Scripture. Among them, again, the “ two,” deep sleep and 
tiance, are not absolutely the ends of Purusa, since they are with seed, 
but Release alone is, since it is seedless. Such is the import 

Bhdsya But then, trance and deep sleep are “ visible,” but what 
proof is there, it may be asked, of Release? This insinuation of the 
heretics the author averts. 

Since Release also is “seen,” that is, inferred by the example of 
trance and deep sleep, there are not the “ two,” that is, deep sleep and 
trance, only, but Release also is. Such is the meaning. 

And the inference is in this way; The abandonment of the con- 
dition of Brahman which exists during deep sleep, etc., takes place 
through the fault such as Desire and the like, inhering in the Ohitta or 
mind. If this fault be annihilated by Knowledge, then a condition, quite 
similar to de^p sleep, etc , becomes permanent. It is the very same that 
is Release. — 118. 

Yasand is powerless during Deep Sleep, 

U vt u H H 

mgstw Vasanaya, by VasanI, or the impression of past experiences. 

A n-artha-khy^panam, non-informing or non-manifestation of objects. I'his is 

* For “ An-artha-kliySpanam,” Vijfiana clearly road “Na Sva-artha-kliyapanam." Vide 
BJictfyn. Nagesa follows VijuSna in this reading. F. B. Hall’s doubt on this point ought 
not to have prevailed. It is eq.iially clear, however, that Aniruddha read An-artha-khyS,- 
panam,” and hinted, in his yj’itti, at the plain, natural meaning of the term, vi^., “mani- 
festation of ‘ evils ’ (anartha) or wrong objects,” which is spociftoally set forth in the 
Sdmkliya-Vritti-Sara of Veddntin MahSdeva, who herein follows Aniruddha. Quite 
evidently, therefore, the two great commentators had. different readings of the same 
original Aphorism before them. What that original reading was, it is now difficult to as- 
certain. Aniruddha being the older of the two, his reading might he preferred. Secondly, 
while to derive Vijndna’s meaning from Aniruddha’s reading, requires a little imagxnaA 
tion only, it is impossible to derive Aniruddha’s meaning from Vijudna’s reading. For 
these reasous,, we,l;iave adopted the reading “ Au-arthai'-khyapanam.V 
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aGcoi'ding to Vijnana. From Aniruddha’s view of the sense of the aphorism, the 
phrase means manifestation or cognition of anartha or evils or wrong things 
or things which cause desire, aversion, etc. Doea-yoge, while there is 

conjunction of fault (V.) ; in respect of the conjunction, i.c., production, of faults 
(A.) A pi, even; also. Na, not. Niniittasya, of the instrumental cause. 

Pradhdna-badhaka'tvara, the being the impeder of the principal 
cause (V.) ; the being the impeder in the case of Pradhana (A). 

119. .Even in the production of faults, the manifesta-“ 
tion of wrong objects by Vasana (is the cause) ; (therefore, 
desire, etc., are) not (the sole causes of Bondage) ; the instru- 
mental or efficient cause (of these, ie., Vasana, is) the impeder 
(of Release) in the case of Pradhmia. — Aniruddha. 

Likewise, during the conjunction of the fault (iii the 
shape of sleep), there does not take place the manifestatioD 
of (its own) objects by Vasana ; (for), the instrumental 
cause does not obstruct the principal. — Vijnana. — 446. 

Vritti. — Since Desire, etc., are the cause of Bondage, what need, it 
may be asked, of Vdsana ? Hence the author says ; 

It should not be asserted that Bondage takes place through the 
“ fault ” alone. Manifestation of wrong objects by Vasana must be made. 
It should be asserted that the instrumental or efficient cause of the faults 
themselves, (which is Vdsand), is the impeder of the release of Pradhana, 
And Vtlsana, (therefore is the primary or chief thing — 119. 

MaMdevor “ Dosa-yoge api,” even in the conjunction of 
Desire, etc., “ anartha-khyapanam,” the cognition or knowledge of beauty 
and non-beauty (which arises), “Vasanaya,” by means of Vasana alone, — 
(is) the cause,— such is the complement (of the aphoi ism). Hence it does 
not 'belong to Desire, -etc., alone to be the cause of Bondage ;-but ‘‘ nimb 
ttasya,’* also of the instrumental cause of Desire, etc., that is, of Vasana, 
is “ pradhana-badhaka-tvam,” the characteristic of being the impeder of 
Release. Therefore, effort should be made only in respect of the uprooting 
of Visana. Such is the import. 

BMqya : — But then, may say our opponent, even uotwitlistanding 
the existence of the seed called Vasana, let there be not, during trance, a 
modification (of Buddhi) in the shape of an object, on account of the 
deadening of Vasana by Dispassion and the like ; bnt, since Vasan^ pre- 
vails in a person in deep' .feleepj- there certaiidy will be cegnition of object; 


503 



ROOK P^j SUTUA, . 119,120. 


lienee the Condition of being Brahman or Brahman-hood. during deep sleep 
is not reasonable (to assert). Tn regard to this, .the author says : • 

As when there is Dispassion, so also when there is the conjunction 
o£ the fault of sleep, there does not take place “ Sva-artha-khyapanain 

the reminding of its own object, by Vasanfi ; inasmuch as it is not 
possible, “ nirnittasya, ” for the mental impression ■ (of past experiences), 
holding, as it does, a secondary place, to be the counteractive of the more 
potent fault of sleep. Such is the meaning. For it is precisely the more 
potent fault that makes Vasana weak, that is, incompetent to produce its 
own effect. Such is the import.— 119. 

A Defenee of Release during Life. 

3 sn%%5i 

i> ^ y u 

w: Ekal>. one single. SanisMrali, impi-eBsion ; Saniakto. fimfifts: 
■Kriyd-nirvartakah, complete performer of action. ^ Na, not. n Tu, hut. 
Prati-fcriyani, one for each action, Sam sMra-hhedaii, differences of Sama- 

kara. : Bahu-kalpana-prasakteli, owing to supposition of too many being 

entailed. 


120. A single Sarnskara is sufficient to carry action 
to the end j but there are not different Saipskaras, one for 
each action ; as, (else), a supposition of too many will be 
entailed.-— 447, 

Vritti In the case of the shooting of an arrow or the like, action 
(or motion) takes place through Samskara or impression called Vega’ or 
momentum, and, by means of action (is produced)Samskara : hence, it may 
be said, there are more than one Saniskaras. This the author denies. 

In the case of there being a single Samskara, it is unreasonable to 
suppose that the arrow will never fall down. While, in the case of transfor- 
mation, through the transformation of the very single Samskara, as becom- 
ing gradually less and less, (there will be) the falling down (of the arrow). 
Hence there would be redundancy in the supposition of a multiplicity 
(of Samskaras, one to each instant of motion of the arrow).— 120. 

It was clearly stated, in the Third Book {vide aphorism- 
in 83, page 357), that the retention of the Body is, in tlie case of the 
Jivan-Mukta, through the least trace of Saniskara. In regard to tliat 
there is this objection : Experience is seen (to take place), in the case of the 
Jivan-Mukta (the person who is released duringjife),. just as it is in the 
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case of ourselves and others like us (tv ho are not released during life), 
constantly in respect even of one and the same object. And this 
is unaccountable ; because, just after producing the first (instant of) 
experience, the previous Samskara is destroyed, and because a new 
Samskiira is not produced by reason of the obstruction caused by know- 
ledge, just as is the case with Karma or Merit and Demerit. To this, the 
author replies : 

The Samskara whereby is commenced the experience of the Body 
of a Deva or the like,-^that very single Samskara is the completer of the 
experience of the Prarabdha (or Karma which has begun to yield fruits) 
to be accomplished in that Body ; and that (Samskara) is, exactly like 
action, destructible by the completion of Experience ; “but not one for 
each action, ” that is, one for each individual instant of Experience, there is 
not a multiplicity of SamskA.raa ; as (in that case) redundancy in the 
form of the supposition of too many individual Sarnskaras would he 
entailed. Such is the meaning. 

Likewise, also, in the case of the whirling of the potter’s wheel, 
the Samsk§,ra called Vega or Momentum, is to be regarded as being 
one only,— continuing till the completion of the whirling. — 120, 

The Vegetable Kingdom also is a Field of Experience. 

?i Na, not. Bsthya-buddhi-niyamafi, limitation or restriction to 

external cognition. Vyiksa-gulma-lata-oaadhi-vanaa* 

pati-trina-virut-ddInSm, trees, shrubs, climbers, annuals, trees with invisible 
flowers, grasses, creepers, etc. #5’Api, also, Bhoktri-bhoga-fiyatana- 

tvarn, the being the site of the Experience! and of Experience, Pflrva-vat, 

just os in the former case. 

121. (There is) no restriction (of the “Body” or the 
House of Ex^Derience) to external cognition : it belongs also 
to trees, shrubs, climbers, annuals, trees with invisible 
flowers, grasses, creepers, etc., (in which consciousness is 
internal), to be the site of the Experiencer and of Expe- 
rience, — just as in the former case (V. 114). — 448. 

* Aniruddha and Vedflntin Mah&deva split up the aphorism into two and interprf>t 
them quite in- a different way. 


BOOK V, sdvBA, ISl 

Vritti: The object (of cognition) is one (only\ it may be said, 
because the cognition (thereof) is a single one, inasmuch as there is no 
distinction in the (individual) intuition that “it is existent,” “it is 
existent.” Hence the author says : 

As the intuition that it is existent,” is unobstructed, so also is 
the intuition that “ it is a water-pot ” or that “ it is a piece of cloth,” or 
the like. The intuition, again, that “it is existent,” has the genus (of 
existence) for its object. Therefore, in the case of external coguition, 
there is no such rule as that it is of one and of one only.-— 121. 

The Body of the Jiva or Incarnate Purusa consists of five Elements ; 
originated from how many Elements, it may be asked, is the immobile ? 
To this, the author replies ; 

Just as in the former case” : That is, since it is the site of Expe- 
rience, it is formed of five Elements. 

And its being the site of Experience is due to some particular 
a(*,tioii appertaining to another birth, because there is the S^ruti : 

It is the Jivatmans or Incarnate Puru.|as that take to the immobile as their support. — 

Bhd^ya: — It has been declared (in V. lll.'i that there exists 
vegetable Body. The author repels the objection of the heretics that, 
owing to the absence of external cognition in that, there does not exist 
the characteristic of being a Body. 

There is no such rule or restriction that that only should be a 
Body, in which there is external cognition ; but it is to be considered 
that ” to be the site of the Experieiicer and of Experience,” that is, to 
be a Body, belongs also to trees, etc., in which there is internal conscious- 
ness (or an under-current of consciousness without any external mani- 
festation) ; because, “ j ust as in the former case,” that is, precisely like 
what putrescence has been mentioned before (in V. 114, as taking place) 
in the Body of man, etc., in the absence of the superintendence of the 
Experience!’, do withering, etc, , take place in the Body of the tree, etc. 
Such is the meaning. ? 

And thus, there are such Srutis as : 

^ i 

What single branch of it the Jiva abandons, the same withers thoreafter.—OWuirt- 
dogya Upanisat, VI. xL 1, 

Even if the portion, “(There is) no restriction (of the Body) to 
external cognition,” constitue a separate aphorism, the two aphorisms, 
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after being made into one, should be explained just in the above manner 
and not otherwise ; .but it should be understood that the division of the 
aphorism '"into two as done, e. q., by Aniruddha) is due to the apprehen- 
sion of the aphorism being otherwise too long. — 121. 

The emdence of Smriti on the yomt.. 

n vt, I H 

Smriteh, from the Smyiti or that class of literature which embodies 
.memories or recolletioiis of by-gone days. Cha, and, also. 

122. From Sniriti-also (the reality of the vegetable 
Body is established). — 449. 

Ill regard to this there exists, says the authoiv (the evi- 
dence of) the Smriti also. . . 

It is clear. . . 

And to this effect there are : 

5lT?Tcr II 

The Brahauiyii who, having hooii saluted, does not give blessing in return, is born, 
in a burning ground, as a tree occupied by vultures and kites. 

By reason of faults of actions, produced by means of the body, man goes into im- 
mobile existence ; (by reason of those, produced) by means of speech, into existence as a 
bird or a boast ; and (by reason of those produced) by means of the mind, into the life of 
the lowest beings.— 123. 

Blia^ija : — Also from the Sinritis such as (the' second verse just 
now cited by Aniruddha), is established that the characteristic of being 
the site of the Experience!- and of Experience exists in trees, etc. Such is 
the meaning, — 122. 

Vegetables are not Moral Agents. 

Na, not. Delia-mS-tra-tafi, through merely being a Body. 

harnia-adliikS,ri-tva!U, comiDetency to perform meritorious acts (Aniruddha) ; Sus- 
ceptibility to the production of Merit and Demerit, (VijMna) Vaisisiya- 

Sruteb, because of the Sruti declaring the possession of a distinction or qualifica- 
tion. 

123. - Not through the mere Body is there competency 
to perform meritorious acts (Aniruddha), or susceptibility' (to 
the production) of Merit and Demerit (Vijhana), because the 
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&Wi declares (the necessity of) a special qualification (for 
this). — 450. 

Vritti : — If ti-ees, etc., be Bodies, then, one may say; they will have 
competency to the performance of meritorious acts. ■ Hence the author 
says : ■ ' 

Even the Bodies of Jivaa or Incarnate Purusas, such as those of 
Ohandalas (an untouchable class), etc.,, are not fit for the performance of 
meritorious acts ; what to say, then, of the immobiles ? . Because com- 
petency for the performance of meritorious acts belongs to a Body specially 
qualified. — 124. 

V (ddntin MaliMeva : — He who is rich, physically able, learned and 
unsubdued, is the competent person. Such is the import. 

Ehd^ya, : — But then, in the case also of trees, etc., by reason of their 
being conscious, there would be, one may say, the possibility of the pro- 
duction of Merit and Demerit. To this, the author replies : 

Not by means of a Body merely does fitness for the production of 
Merit and Demerit appertain to the Jiva. Why ? “ Vais^istya-iSruteli ” : 
because it is heard that competency arises only by means of being qualified 
as the Body of a Br&hmana, or the like. Such is the meaning. — 123. 

Bodies are of three fririGipal hin^^ 


^ 5Rn!it t: iiv 

Tridh4, threefold, mwri Tray^n&rn, of the three classes, good, middling 
and sluggish, and, therefore, of all creatures. Yyavastha, allotment ; distri- 
bution. Karma-deha-upabhoga-deha-ubhaya-deh^h, the body of 

Karma or Merit, the body of Bhoga or Experience, and the Body of both Karrna 
and Bhogav ^ " 

.124. Of three (classes ol living beings ' there is) a 
' threefold distribution (of Bodies'; yfs.,) the Karmic Body, dhe 
Bliogic Body, and the Diiai Body.-— 451., . ... 

i-^-rTlie author states the- division .of .Bodies. , , . ... 

T"'he Karmic Body is of the .dispassionate, because' the performance 
of act,. by them, is. by means of, .’ ,o-r Mong. with, the .renunciation of the 
fruits. The Bhogic Body is of, the beasts, and the like.. The Karmic-cu? 7 t- 
Bhogic Body is of , those competent persons who are also Experiencers. 
-125. . ■ 

B 7 id 0 a Showing that fitness, for (the acquisition of) Merit and 
. Demerit arises only by means of .the .&inii.pf .the .Body, the author declares 
that there are three kinds of Bodies. ..... - . ^v> .. 
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Of the three/’ the good, the middling, and the sluggish, that is 
to say, of all living beings, there is a threefold division of Bodies : Karmic 
Body, Bhogic Body, and Dual Body. Such is the meaning. Among 
them, Karmic Body is of the great sages ; Bhogic Body is of Indra and 
others as well as of the immobiles, etc ; Dual Body is of the royal sages. 

Here the threefold division is (not exhaustive, but made' by reason 
of fthese three) being the principal (kinds of Body) ; for, otherwise, it 
would consequently belong to all, without exception, to be, or to have, the 
Bhogic Body. — 124. , 

A Fourth kind of Body. 

II K I II 

Na, not. Kini chit, any one. Api, even. ii»prf%T: Aiiusayinah, 

of one who is dispassionate. 

125. Not any one whate-ver (of these) is that of the 
Yogius (Aniruddha), or the dispassionate (Vijfifina).— 452. 

rile author mentions a fourth (Body) which is not com- 
potent for meritorious acts. 

Says the lexicon i^ativata : 

One should know the word, Anu.faya, ii the sense of aversion, and in those of repent- 
ance and attachment. 

^Aiiuj^ayinah,” m the case of the Yogin, there is no karma, meritorious 
act whatever, because he is above all moral obligation.— 126. 

Veddntm Mahdd€ua :~'‘ Anuilayah” means the end or termination of 
prarabdha karma, that is. Merit and Demerit which had commenced to 
work out their effects. (“ Anu^ayinah”, therefore,) means, of the person in 
whom there is Anurfaya, that is, of the wiss nr d o , • 
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Etermlity of Buddhi refuted. 


^ Na, not. Buddhi-4di-nitya-tvam, eternality of Buddhi, etc. 

Asraya-visese, in a particular receptacle or site. Api, even, 
Vahni-vat, as in the case of fire. 

126. Buddhi, etc.., are not eternal, even (when they 
exist) in a particular site (as is alleged), — just as is the case 
with fire. — 453. 

The author refutes (the theory of) eternal Buddhi. 

In the case of a violation or transgression of the essential nature of 
Yyitpti or logical pervasion (which the theory of eternal Buddhi really 
implies), there would be uncertainty and insecurity everywhere. So that, 
in the case of a particular site, absence of heat would belong to fire pro- ' 
d need from the sandal wood. — 127. 

Blid^ya : — For the purpose of the establishment of the non-existence 
of Ii^vara (i.e., of an eternal Ijivara), which was declared before, the author 
disproves the eternality of knowledge, desire, act, etc., which is admitted 
by others (as existing in the case of li^vara). 

Here the word, Buddhi, denotes the modification called ascertain- 
ment or certainty (and not the Principle called Mahat or Buddhi). So 
that, eternality does not exist in the case of khowledge, desire, act, etc., 
even where there is a particular site of them, i.e., even when they arise in 
that particular evolution of the Principle of Buddhi which is admitted by 
otliers as the Upadhi or external investment of Isivara ; because, by the 
example of the Buddhi of ourselves and the like, there is inference of 
the iion-eternality of knowledge, desire, act, etc., in all cases without 
exception; just as, by the example of ordinary or human fire, there is 
inference of the non-eternality of the covering or empyrean fire also. Such 
is the meaning. — 126. 

Above continued, * 

n VL I II 

Asraya-a-siddheb, because of the unreality or non-existence of the 
alleged site, «.e., l^vara. Oha, and, also. 

127. Moreover, because the (alleged) site does not 
exist. — 454. 

; Friit^ '~The author, points ont another defect, 



r; lU I ? U 

Yoga-siddliayalj, Yogic perfections. ^ Api, also. 
Axisadlia-^di-siddhi-vat, like the success or effect of drugs, etc. m Na, not. 

Apalapaniyah, to he ignored or denied. 

128. (But) Yogic perfections also, like the success of 
drugs, etc., are not to he repudiated. — 455. 

Vritti : — Success tliroiigh the power or potency of gems, ch^irms, 
drugs, and penance is seen, hut the Yogic perfections are not seen, one 
may say. In regard to this, the author says : 

(Yogic perfections, such as) the po\ver of attenuation, the building up 
of bodies, entering into another’s body, etc., are seen. And these, which 
cannot arise from charms, etc., which yield minor perfections, depend 
upon Yoga alone. Hence they are not to be ignored.— 129. 

BM>wa then, such being the case, how can it even possibly 

be supposed, one may ask, that omniscience, etc., adequate to the creation 
of“the world, etc., should be producible (in the course of progress towards 
Release, instead of being present from before the creation of the world, 
ie., being eternal), when such lordliness or T^vara-like powers are not 
seen, in the human world, to arise by means of penance, etc. ? To this, 
the author replies : 

By the example of the success or power of drugs, etc., perfections 
sucli as attenuation, etc., produced through toga, and adapted to the 
work of creation, etc.,.ai-e also established. Such is the meaning, — 128. 
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Because of the non-existence- of Isvara.; and because of the absence 
of attribute, in. the Self ; becaiilse of the attributes of Prakr-iti undergoing 
transformation ; because of tbe non-enternality of Mahat and the .rest. 

Nor can tlie attributes, residing in non-eternal sites, properly be 
eternal. 

Thei^fore there exists no site or place of inherence .for an eternal 
Biiddhi.— 128. 

Blidsya Let' alone" altogether the eterriality of- knowledge, 
desire, etc. ; the (alleged) site tliereof, namely, the Up^dhi or external in- 
vestment of Isivara does not itself exist, in consequence of the non-exist- 
ence of vara. This the author says : 

It is easy.— 127. 


Defence of Yogic Perfections. 



' BOOK v. sdfRA 2S9; ■ gn 

Gomciousness is not a pi-odtia of the Elements. 

^ g #sf^ lU I ? H ^ 11 

conscionaneM of tl,o Elemente. 

.^:Prat.-ekav,.dr,?M>,beca.«eo(„ot,bei„g aeon i„ each separately. 
Samlialye, m tJie combined State, Api, also, even. ■*! Clia, and. 

129. Because it is not found in each of them sepa- 
rately, tlierefore, Consciousness does not belong to the Ele- 
ments, even in their combined state, even in their combined 
state, — 456. 

Fntii : -Even thoiigli there is .uornobservatioii of coiiBcioiisness in 
tie Elements separately, they, one may say, while combined, that is to 
say, arrived at the condition of a Body, may invest it with. conseiouBness. 
In regard to this, the author saj^s : 

^ Greater power is produced through tlie comhiiiation of tliose in 
which power, in a small measure, exists ; as, for example, power to bind 
down an elephant is seen to arise through the combination of fibres pos- 
sessing very little power each. But, likewise, consciousiioss is not seen 
in the Elements separately, whereby, on their combination, there might be 
the development of consciousness. 

(Moreover), since there is no distinction in respect of the comhined- 
ness of the Elements {between a dead and a living body), the implication 
(of the theory of Elemental consciousness) would be the existence of 
consciousness in a dead body also (which is contrary to fact). 

Therefore, wliat is conscious, is indeed something different (from the 
Elements). 

The subject, although mentioned before, is called back to mind (by 
the^ present aphorism), because it was intercepted by topics and sub- 
topics ; therefore, there is no tautology. 

The repetition of ‘Gii their combined state’' is to indicate the close 
of the Book. — 130. 

Here ends the Fifth Book, of the Demolition of Counter-Theories, 
in the Vritti to the Sdmkhya-Pravaehana-S’dtram of Kabila. 

Bhd§ya -.—The. author refutes him who asserts that consciousness 
arises from the Elements ; because it is hostile to (the proof of) the exist- 
ence of Puriisa. 

Oonscionsness does not exist in the five Elements, even in their 
combined state ; because, during their disjunction or state of separation 
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in space, consciousness is not seen in tnem severally. &ucn is the 
meaning. 

And, in the Third' Book, this was stated under the name of the 
author’s own tenet, while, here, it is stated for the sake of refutation, of 
an opponent’s view. Hence the repetition does not amount to a fault. 

The repetition (of “ even in their combined state ”) marks the close 
of the Book. — 129. 

By refuting, in the Fifth Book, those misleading disputants who 
declare things which are opposed to the author’s own tenets, the author’s 
own tenets have been firmly established. 

Beve ends the Fifth Book, of the Demolition of Gounter-Theories, 
in the Gonimentary, composed hy V ijhdna Bhik^u, on the 
Sdi/phhya-Pravaehanam of Kapila. 


Book Vi 

OF THE EECAPITULA.TION OF TEAOHIISIGS. 


INTRODUCTION. 

Vvitti : —All tli6 tenets of the iSastra having been declared, with a 
view to state, by recapitulating, the veiy same tenets, according to the 
maxim of the Tantra or System, is made the origination of the Sixth 
Book, after the demolition of Coanter-Theories. 

Bhd^ya Having enunciated, by means of the (first) four Books, 
all the matter of the !§^stra, and having, in the Fifth Book, established it 
by the refutation of Counter: Theories, now the author brings the Sastra to 
a close, by recapitulating, by means of the Sixth Book, the very same 
matter of the S4stra which forms its essence. For, where a further 
elaboration, called Tantra or summary, of the matters, previously discussed, 
is made, an undoubted, unerring, and more solid knowledge is produced 
in the minds of the disciples. Hence, according to the maxim of fixing 
a peg into the ground (by means of repeated strokes on the head), and 
also because of the bringing forward of arguments, etc., not previously 
mentioned, the repetition does not here amount to a fault. 

The Existence of the Self . 

15R9IRW ii s, mi 

Asti, exists, Attna, the Self. Nasti-tva-sMhana- 

abhavAt, because of the non-existence of any means of proving its non-existence. 

1. The Self exists, since there is nothing to prove 
that it exists not. — 457. 

Vritti : — It is clear. In regard to the Self in general (i.c., in its 
generic aspect), there is no conflict of opinion.— 1. 

Bha-fyai — By reason of there being manifestation to consciousness 
iiisucb form as “ 1 think,” the existence of Purusa is, indeed, established 
generically, because there exists no evidence to countervail this. There* ’ 
fore, merely the discrimination thereof (from- other things gathering 
about him) has to be made. Such is the- meaning. — 1; - 
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Marks of Discrimination : {a) Difference of Self and Body, etc, 

n s, I H II 

Delia-fidi-vyatiriktatj, ajbsolutely different from the Body, etc. 

Asau, this ; the tSelf. Vaiohitryat, on account of diversity. 

2. This (the Self) is absolutely different from the 
Body, etc., because of diversity. — 458. 

Vritti : -The author gives a deseriptiou tof the Self) in particular. 

In the (opposite) theory of the non-difference (of the Self) from the 
Body, woukl be tire implication of there being a- manifoldriess of- Selves 
(in one and the same Body) according to the differences of the Bodies of 
childhood, boyhood, -youth and old age ; faiid, further,) -since- there takes 
place the destruction of the Body, when- the Body is dead, there can-be no 
accounting. for of the diversity of another birtli. 

Says the Sruti also: .. .. - - . .. . . 

II 

■ Having -no ■ hand and leg, he goes and grasps ; having no eye; he sees ; having no ear, 
he hears; he knows all, verily there is uokuowcr ot him him- tlicy • call the first-born 
Purusa of old.— iJuetdsuatara Upant?at, III. 19 . — 2 . ....... 

Blid^ya -In respect to that Discrimination,! the.author mentions two 
proofs by means of two aphorisms. 

“ Asau,” the Self, the Seer, is absolutely^ different from (all other 
things) beginning with the Body and ending Avith Brakriti ; ‘'Vaiohitryat,” 
on account of -the differences of characteristics such as to undergo 
transformation, not to undergo transforniation, and _so,^ forth,. Such is the 
meaning. 

Trakriti’aiVd all the rest' are, to' be sure, esfablishe’cT, ' by means of 
Perception, Inference and Testimony, just as undBfgbing "transformation'; 
while, in the. ease of Purusa, the characteristic of not undergoing , transfor- 
mation is inferred through his ever knowing the object. (of his cognition). 
For, thus, just as Rffpa or Colour alone is the object of the .Eye, and not 
Taste; etc., even though they be, equally (with colour), in close proximity, 
to it, similarly it is the modification of his oAvn Buddhi that. alone ..is the 
object (of cognitiou).of Purusa, and .not any thing else, even .thoiigb it be\ 
equally proximate this is esta.blished. through the Iprc^ of actual r§B.u.it@v.; 
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It is only by having riaeii into the modifioation of Buddhi that 
other things become the object of Experience , to Parusa/T-and not through 
themselves, since, in that case, -the uiiinifestatidn of all things, at all. times, 
would be entailed. ' 

And these modifications of Buddhi never lie without being cognised. 
For, on the admission of the uiicognised existence, of. knowledge, liesire, 
pleasure, etc,, there would be, in respect of them also, as-in respect- ofti 
water-pot, etc., room for doubt, etc., by such forms as ‘‘ Whether' I tb ink 
or not,” “ Whether I feel ideasure or not,” etc. , 

. Hence, from the fact that they are always cognised, it is obtained 
that the Seer of them, the intelligent principle, is not liable to trails forma-, 
tioii ; because, were the intelligeut principle liable to traiisformatiou, then, 
by reason of its transformation into blindness, whenever it may occur, 
even actually existent inodihcations of Buddhi would not, in coiiseciuence, 
be seen. 

Similarly, it should be utidersluod to be the case also with the whole 
lot of dilferences ill -chai’acteristics (between Puriisa and the rest), ,p,reyi- 
ousiy mentioned, such as to exist for the sake of another .and. nut to exist 
for the sake of another, etc. — 2, . 

iji) Use of the possess ioe oase. 




Sastht-vyapadesafc, from the application of, or predication or 
reference by, the sixth case-ending. ^ Api, also. 

3. Also because of reference by the sixth case.— 459. 

Vritti : — The author mentions another reason. ' • 

“ Hy body,”— Such cognition there is, 'and 'the sixth or .possessive 

case is heard' (to be used; where there 'is a difference. 

■ If it be said that there is co-exteiisiveness or identity of denotatioi; 
(of the Body with the Self), e,g., “ I am fat ” ; (we reply),. No ;.,fpr, since. 
Experience takes place through the Body, thereby is occasjo.ned this 
secondary or derivative intuition- — 3. ,, , , ' . . 

Bhdsya Also because of reference in the sixth or possessive case, 
made by the learned, . such as, “ This .is. my. Body,” .‘'This is my 
Buddhi,” etc., the Self is di&rent from the Body, etc.; .because, -were 
there, absolute non-difference .(between., them), the. use. of the sixth case 
wouW not .be. justified. Such is. the meaning. 



516 


SAMKBYA-PRAVACBAtlA-sdTBAii. 


iSo haa it been declared in the Visnu-Puraua : 

^ ^ I gricrfe \\ 

^jc^T ii 

. . . Are yoa this head, or is tho head yours ; so too the abdomen? Are those legs, etc., 
you, or are they, 0 Lord of the Barth, yours ? 

You are situated, being separate from all the limbs (of your Body), “ Who am 1 ? ”— 
being skilful in this, reflect, O Ruler of the Earth.— Yisait Purdna, II. xiii., 98— 99. 

Neither should it be said that there is also such usage of tlie learned 
as,- e.y., “ I am fat,” etc. ; because, since it is contradicted or opposed by 
the ^ruti, it is to be accounted for just as being a secondary use, fa case 
of transference of epithet), —just like “ My Self is Bh'adra Sena.”— o. 

An alternative explanation rejected. 

Na, not. Sil4-putra-vat, as in the case of the pestle. 

Bhami-grahaka-m^na-badhat, because of opposition by the evidence cognisant 
of the specific thing. ' . . * . : 

4. (The use in question of the sixth case is) iiot as 
in the case of the pestle, because of opposition by the 
evidence cognisant of the specific thing.-— 460. 

Vritti Because we hear the sixth case used in the case of non- 
difference also, e.(j., “The body of the pestle,” therefore, one' ■ may say, 
(it is used here) not in the sense of difference. In regard to this, the 
author says ; 

No ; in that case {i.e., of the pestle), because there is intuition of 
non-difference by the very means of Perception, (the differentiating sense 
of) the sixth case is obstructed ; hence the use (of the 'sixth case) is 
secondary. In the case in question, (of “ My Body ”), since the primary 
use- is possible, (as there is no obstruction), there is no (room i’or the 
supposition of the) secondary use.— 4. 

But then, one may say, let this declaration also (of the 
Self by the sixth case) be just like the declarations such as “ The con- ' 
sciousiiess of Purusa,” “ The head of Pahu,” “ The body of. the pestle,” 
etp., (where the possessive denotes identity instead of difference).' To this,-- 
tbe.author. replies : , . 

This declaration by the sixth case cannot be just-like-tlie deelarations, 
e.g., “The body of the pestle,” etc. ■ In. the case of the.pestVe'to., siheo 
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there is obstruction (to the existence of difference) by means of the 
evidence cognisant of the thing, (the use of the sixth case) is a mere 
figure of speech. But in the case of “ My body,” no obstruction by such 
evidence exists, because it is only of the Body’s being the Self that there 
m obstruction by means of the evidences of the Sruti and the like. Such 
is the meaning. 

What prohibition, on the other hand, there is, in the iS^stras, of the 
sense of My-ness, that, by reason of the impermanence of ownership, has 
reference to its unreality by being a mere creation of speech. Such is 
the import. 

“The consciousness of Purusa,” — here also there is pbatruction by 
the evidence cognisant of the thing : for fear of a regreesiis a.d infinitum 
as well as for the sake of simplicity, when the Self is established as being 
different from the Body, etc., there is, at the bottom, the cognition of its 
being essentially of the form of consciousness. — 4. 

Puru^a’s Aim how fulfilled, 

U i I VI II 

Atyanta-duhkha-nivrittya, by the absolute cessation of pain. 
^ri^FW Krita-kritya-tA, fulfilment of the end. 

5. By the absolute cessation of pain, is the fulfilment 
of the end. — 461. 

, Frhtf Through excess of pleasure, one may say, there is the 
fulfilment of the end. Hence the author says : 

Because excess of pleasure also is liable to waste, there can be no 
fulfilment of the end thereby. But absolute cessation’ of pain is not so 
(liable to wastel, because there is no recurrence of pain after it.— 5. 

’.-—Having ascertained Purusa as being different from the 
Body, etc., the author ascertains his Release. 

It is .easy. — 5. •■■■ ■■ ■■ • 

Pain is more intense than Pleanure. 

w ^ ii^Kii 

w Yatha,.as. |:?aml)ul}khtt, from, i.e., towards pain. Kleiab, suffer- 
ing, annoyance, aversion, wrw Purusasya, of Purusa. «r Na, not. fwr Tath^, 
pra Sukhat, for pleasure, AbhiUsab, desire. 

, 6. There is not so much desire from pleasure as ther^ i 

is annoyance from pain. — 462, 


m 
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■ Vfitti : —Since the absence of pleasure is also present, therefore, one' 
may say, that (i.e., entire cessation ol pain) cannot be the highest end of 
Purusa. In regard to this, the author says : 

Recaiiso of the unavoidable or necessary presence of pain in pleasure. 
If, there being pleasare, pain must necessarily take place, who will desire 
for pleasure ? Therefore, because of the abundance of pain, it is the 
cessation of pain that alone is the highest end of Piirnsa. — Q. 

BJitiBya : —But then, our opponent may contend, by reason of thei'o 
being an equality of gain and loss, through the cessation of pleasure also 
by means of the cessation of pain, that (i.e., cessation of painj cannot be the 
end of Pqrusa (as declared above). To this, the author replies : 

The two-fifth case-endings (ill “Duhkhat” and “Sukhat”) have been 
used in the sense of the hetn or cause in the shape of the subject matter., 
And, “Klesab’’, or annoyance here means aversion. 

As aversion towards pain is stronger, not so stronger is desire for 
pleasure; on the contrary,, by comparison with that (-i.e., aversion), it is 
weak. Such is the meaning. ‘ 

So tliat, even by obstructing the desire for pleasure, aversion towards 
pain generates will only in respect to the, cessation of pain : .hence there is 

not a case here of the equality of gain and loss. • - - 

So has it been said : . . 

For fear of a refiusal of the reanest, a good man employ.^ an intermediary, even in the 

ease of a cherished object. —Kninfira''Sambha vara, I. 58. : 

.What striving, on the other hand, (there is seen) for minor. pleasures, 
even, after seeing the pain of hell, etc,, that is only due to the influence of 
passion, etc.— 6. 

Rareness of Pleasure, . ... 

f STTT^ ^Sf^r U i I V3 u 

5?! ICutra, somewhere, Api, may be. <fi: Kah, some one-, Api, may 
be. 5# Sukhi, happy, I'ti, because., 

7. For, only some one, somewhere may be happy. — 


Vritti The author tells us that pleasure is the thing to be avoided, 
Ueflect and see for yourself. — 7. 

Because, moreover, pain is abundant, in comparison with 
pfeasitre;. it is the cesisatibh of pain alone that is the end of Purusa, says 
the author. ■ . . .. .. . 
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Among the infinity of grasses, trees, beasts, birds, men, etc., only 
a few, such as man, Deva, etc., become happy. Such is the meaning. 

The word, Iti, is in the sense of Hetu or reason. — 7. 

All Pleasure is alloyed with Pain. 

?RJ Tat, that, i.e., the very rare pleasure. ^ Api, even. Duljkha- 

savalam, mixed or alloyed with pain. Iti, hence. Duhkha-pakse, in the 

side of pain. Ni^ksipante, throw, fiilw: Vivechak^h, those who can 

discriminate. 

8. Even that is alloyed with pain : wherefore the 
discriminating throw it to the side of pain.— 464. 

Vritti i But, evident to the senses, is, indeed, may say one, the 
characteristic of the wife and the like to be the cause of lAeasure. In 
regard to this the author says : 

Verily one's own feeling itself is proof that there is pain in the ac- 
quisition of garlands and the like as well as in their waste, etc.— 8. 

Bhd^ya ;^Even that pleasure which may occur at some time to 
some one, is, just like the food which is mixed with honey and poison, fit 
to be rejected by those who can discriminate, — says the author. 

“Tat api”, that is, even the pleasure mentioned in the preceding 
aphorism, is mixed with pain: hence those who discriminate between 
pleasure and pain, throw it to the side of pain. Such is the meaning. 

So has it been declared by the Yoga Sdtram : 


II R II 

By reason of the pains due to the consequences (flowing from the enjoyment of 
pleasure), to warmth (in the enjoyment of pleasure which gives rise, at the same time, to 
aversion to whatever interferes with such enjoyment), and to the impressions (created by 
the enjoyment of pleasure and suffering of pain, which lead to future suffering), and, on 
account of the mutual contradiction of the modifleations of the Gunas, all, indeed, is pain 
to the discriminating.— Yoga Siltraw, II. 16. 

And also in the Purdm (VI. v. 55) : 

|5it 5R3 I 

Whatever thing, O Maitreya, grows to be the cause of pleasure to men, the very same 
comes to be th® seed of the tree of pain.— 8, 
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An Oh jection Answered. 

%?r iK i «. ii 

Igig^iPTPTraira Sukha-labha-ab]iav§,t, owing to the absence of the acquisition of 
A-purusa-artha-tvam, not to be the end of Purusa. fra 
Iti chet, if this is said. ^ Na, no. ^fsrara Dvai-vidhy^t, because of two-foldness. 

9. If it be said that, owing to the absence of pleasure 
(in it, cessation of pain is) not the end of Purusa, (we reply) 
No, because of the two-foldness (of the end of Purusa). — 465. 

Yfitti : — Pleasure alone is the highest end of Purusa, say some, and 
not non-existence (ie., of pain.) In regard to this, the author says : 

Of the passionate, is pleasure, and of the dispassionate, is the non- 
existence of pain, (the end of volition 9. 

Bhwiya : — The author discards the opinion that the mere cessation 
of pain is not 'the end of Purusa, but (that it is this) tinctured with 


If it be said that, owing to tlie absence of the acquisition of pleasure, 
the absence of pain, which is called Release, is not the end of Purusa ; we 
reply that this is not so ; “ Dvai-vidhyat ” : that is, because of the double 
variety of the end of Purusa, according as it is pleasure and the absence 
of pain. Such is the meaning. For, quite a distinct desire, ms., “ May 
I be happy,” or “May I not be miserable,” is seen amongst men.-— 9. 

A Doubt Raised. 

Nir-guna-tvam, devoidness of properties or qualities, Atmanah, 
of the Self, A-saflga-tva4di-sruteh, • because there is Sruti or Vedic 

declaration of its being free from association or attachment, etc. 

10. It belongs to the Self to be demd of qualities, 
because there is the Sruti that it is free from association, 
etc. — 466. 

Vritti: — Release, according to some, consists in the uprooting of 
particular qualities. In regard to this, the author says : 

Through the denial of particular qualities, there is admission of 
general qualities. So that there will be contradiction of the i^ruti about 
(the Self s) being free from association, etc. — 10. 

Bhd§ya : — The author apprehends (an objection.) 

But then, of the Self, the characteristic of being devoid of qualities, 
that is, the characteristic of being -bereft of all qualities whatever, such as 
pleasure, pain, delusion, etc., is indeed’ eternally established ybecairse 
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there is Sruti of its being free from association, that is, because it is heard 
that there is absence of conjunction which is the cause of modification, and 
because, without that (conjunction), modification called quality, is impos- 
sible. Hence the cessation of pain also cannot be the end of Purusa. 
Such is the meaning. 

If (the Samkhyas say) that modification may take place, of itself, 
without association, we (the objectors) reply that it cannot : 

^ if i 

Fire is not for the burning of fire, nor is water for the wetting of water, because the 
same respective thing is not verily for the modification of that thing. In the case, more- 
over, of its (the self’s) being transformable of itself. Release cannot certainly be possible : 
by means of the modification into delusion of itself, Bondage over again will be the result. 

And the same has been declared in the Kfirma Purina (11. ii. 12) : 

For were the Self, by nature, impure, untransparent, mutable, verily Release would 
not accrue to it even by hundreds of re-births.— 10. 

The Boult Solved. 

IK i ? ? ii 

Paia-dharma-tve, being the property of another. ^ Api, even, 
though. Tat-siddhih, proof or knowledge thereof. A-vivekftt, 

through Non-discrimination. 

11. Though it (Pleasure, etc.) be the property of 
another, {i.e., Buddhi), the (supposed) existence thereof (in 
Purusa) is due to Non-discrimination. — 467. 

Vfitti : — But if Purusa be free from association, how do you say, 
may ask our opponent, that through Merit, there is heaven, and that 
through De-Merit, there is hell ? To this, the author replies : 

Though they are the attributes of Prakriti, by means of the falling 
of the shadow of those attributes, through the non-discrimination of 
Prakriti and Purusa, the Abhim^na or misconception or conceit arises 
that the attainoient of heaven, etc., is of the Self. — 11. 

Bhd^a, : — The author solves the doubt. 

Though the qualities such as pleasure, pain, etc., are the pro- 
perty of the Chittam, (“ Tat-siddhih ” :) ‘ tatra,’ that is, in the Self, ‘ sid- 
dhih,’ that is, existence or resting (of them), by the form of reflection, is 
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“ A-vivek§.t/’ that is, (through Non-discrimination) as the instrumental 
cause, that is to say, by means of the conjunction of Prakrit! and Purusa, 
Such is the meaning. 

And this has been established in the First Book and also in the 
aphorism (No. 74) of the Third Book : Non-discrimination is the Nimitta 
or efficient cause, — (so that) there is no loss of the “ visible.” 

So that, since, just like redness in a crystal, there is, in Purusa, the 
existence of pain by the fora of reflection, it is the cessation thereof that 
alone is the end of Purusa. Because Bhoga or Experience consists just in 
the connection of pain entering as a reflection, and because it is just by 
the form of a reflection that pain is the thing to be avoided. — 11. 

N on-disGrimination is from Eternity. 

. An-adih, beginning-less, A-vivekah, Non-discrimination, 

Anya-th&, otherwise. Dosa-dvaya-prasakteh, because of the implication 

of the two faults. 

12. Non-discrimination is beginning-less, since, other- 
wise, two faults will be entailed. — 468. 

Vritti: — Is Non-discrimination with a beginning, or is it without 
a beginning? it may be asked. To this, the author replies : 

Were Non-discrimination to be with a beginning, then, pilor to the 
arising thereof,' there would be Release, and, on the arising thereof, 
Bondage ; thus (there would be) bondage of the released : — this is one 
fault, • 

. Because of the. existence also of the antecedent non-existence of 
Non-discrimination, futile would be the effort or practical application 
made for the purpose of the annihilation of Non-discrimination in. regard 
to, the accomplishment of Release : — this is the second fault — 12. 

Bhd§ya: — In Purusa, bondage with the Gunas has Non-disGrimina- 
tion , for its root ; but what does Non-discrimination have for its root ?-^ 
there being' room for such an enquiry, the author says : 

■ Non-discrimination is cognition, which embraces both (Prakriti and 
Purusa, for example,) as its objects, and which fails to grasp the absence 
of connection (between them). And this property of the Chittam, which, 
by the form of a stream, is without a beginning, remains. or continues, 
during Pralaya or Cosmic Dissolution, by the form of V^saiiE or impres- 
sion or tendency ; since, otherwise, if it were with a beginning, two faults' 
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would be entailed. For, in the case of its being with a beginning, since 
it would be eausa sui or produced of itself alone, bondage of the released 
(Purusa) also would be the result ; and, in the case of its being producible 
by Karma, etc., then, since, by reason of its being the cause of Karma, 
etc., also, one will have to look for another (antecedent) Non-discrimination, 
the consequence would be infinite regression. Such is the meaning. 

And this (beginning-less) Non-discrimination fas described just now), 
having the form of a modification, looks, by means of the reflection of 
itself, as though it were a property of Purusa ; hence it becomes the' 
operative cause of the bondage of Purusa, as has been previously stated 
and as will be declared in the sequel. — 12. 

But it is not eternal. 

^ II ^ II 

^ Na,. not. fiirq: Nityah, eternal, Sy§.t, will be. Atma-vat, like 

the Self Anya-th4, otherwise, An-uchchhittilj, non- eradication 

13. It cannot be eternal, like the Self; otherwise, 
(there would be) no eradication (of it). — 469. 

Vritti I —Is Non-discrimination, since it is without a beginning, eter- 
nal, or is it non-eternal ? it may be asked. To this, the author replies : 

Eternal is two-fold : eternal by the form of being immutable, which 
is the Self, and eternal by the form of undergoing transformation, which 
is Prakrit!. Neither of these is Non-discrimination, but, on the contrary, 
it is verily non-eternal, on account of its destruction. Otherwise, were it 
eternal, there would be no eradication of it (and consequently, no Release.) 

“Atma-vat,” “like the Self,” is merely indicative like Prakyiti 
also,” — it should be observed. — 13. 

Bhdi^ya : — But, if it is without a beginning, then, our opponent may 
say, it will be eternal. In regard to this, the author says : 

(Non-discrimination) is not, like the Self, eternal and without begin- 
ning as one undivided and indivisible whole, but is without beginning 
by the form of a stream (of continuous flow) ; because, otherwise, of it, the 
existence of which is without beginning, the eradication, which is estab- 
lished by the ^riiti, would not be possible. Such is the meaning.— 13. 
Cause of the Annihilation of Non-discrimination. 

IK n 8 II 

Prati-niyata-k^rana-ijasya-tvam, to be destructible by a fixed 
and determinate cause in each respective case, w Asya, its, Dhv^nta- 

vat, as is the case with darkness, 
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14. It belongs to Non-discrimination to be destructi- 
ble by a fixed and determinate cause (in each respective 
case), — just as is the case with darkness.— 470. 

Whereby is the destruction of Non-discriiniiiation ? it may 
be asked. To this, the author replies : 

Just as light is the destroyer of darkness. — 14. 

BMjya -Having stated the cause of Bondage, the author states the 
cause of Release. 

“ Asya,” that is, of the cause of Bondage, namely, Non-discrimina- 
tion, is the characteristic of being destructible by that, that is, Discrimi- 
nation, which is the fixed and determinate cause of the destruction (of 
mistake or non-discrimination) in the cases of the mistaking of a mother- 
of-pearl shell for silver, etc., — just as is the case with darknes ; for dark- 
ness can be destroyed only by the fixed and determinate cause which is 
light, and not by any other means. Such is the meaning. 

So has it been said in the Vismi Piiram (VL v. 62) ; 

II 

Ignorance is just like blinding darkness, and the development of the Senses is like 
the lamp ; just as is the sun, so is, O sage among Brahmanas, the Knowledge produced from 
Discrimination.— 14. 

Proo/ that Discrimination is the only destroyer of Non-discrimination. 

iK i n i 

’m Atra, here, on this point, in the case of discrimination being the cause 
of the destruction of non-discrimination. Api, also, as in the case of darkness. 

Prati-niyamab, pre-determination, allotment. Anvaya-vyati- 

rek&t, through agreement and difference. 

15. Here, also, tbe pre-determination (is proved) 
tbrongh Agreement and Difference. — 471. 

What is the annihilator here? it may he asked. To this, 
the author replies : 

On account of its invariability, it is Discrimination that alone is the 
annihilator (of Non-discrimination). — 15. 

Bhd^ya The author tells us that also which cognises the pre-deter- 
mination that it is by means of Discrimination alone that Non-discrimina- 
tion is destroyed. 

Just as in the case of darkness and light, so also in the case in ques- 
tion, the filled and determinate relation is cognisable by means only of 
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Agreement and Difference in the cases of a mother-of-pearl shell and silver, 
etc. Snch is the meaning. 

Or, the aphorism may be interpreted in the following way : But 
then, what again, it may be asked, is the fixed and determinate cause of 
Discrimination ? To this, the author replies : 

“ Atra api,” that is, in the case of Discrimination also, the rule about, 
the cause is established by the very means of Agreement and Difference. 
The cause (of Discrimination) is just of the form of Hearing, Thinking, 
and Meditating, and not Karma, etc. ; Karma, etc., are, on the other hand, 
only the external means. Such is the meaning.— 15. 

Non-disGrhnination is the sole cause of Bondage. 

^ ^5 H §, I II 

Prakara-antara*a-samhhav4t, on account of the impossibility of 
any other manner. A-vivekah, non-discrimination, Eva, alone, only. 

Bandhah, bondage. 

16. On account of tlie impossibility of any other 
manner, hf on-discrimination alone is Bondage. — 472. 

Vvitti : — Is the Self bound through Non-discrimination, oris there, 
one may ask, also any other cause of Bondage? To this, the author 


It is clear. -^16. 

Bhd^ya : — The author calls back to mind what has been declared in 
the First Book, namely, that it is not possible for Bondage to be natural 
(to Purusa), or the like. , - 

“ Bondage” here denotes the cause of bondage designated as con- 
junction of pain. The rest is easy,— 16 

Bondage does not over again befall the released. : 

ff II §. I ?vs H 

^ Na, not. farer Muktasya, of the released, Funar-bandha-yogah,, 

conjunction of bondage over again. ^ Api, also, An-Avritti-druteh, 

because of the ^ruti or Vedic declaration. of non-return. 

17. (In the case) of the released, there is not conjunc- 
tion of bondage over again, because the Slruti declares his 
non-return (to Samsara).— 473. 

Vritti : — Since Release is an effect, on the destruction thereof, there 
will be, one may say, bondage over again. Iii regard to this, the author says 

And the Sruti (referred to) is : . . .. . ■ 
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The Self is to be known, to be diserimiuated from Prakpiti : he does not return (to 
) again. 

And the argument (in support of the above proposition) is : Because 
destruction is of an effect which is an entity; whereas the cessation of 
pain (wherein consists Release) is of the form of a non-entity.— 17. 

Bhdi}ya : — But then, since Release also, by reason of its being an effect, 
is liable to destruction, there will be, our opponent may say, bondage over 
again. In regard to this, the author says : 

Because it is effect which is an entity, that alone is liable to des- 
truction, there is no destruction of Release, since there is the Sruti : 

He does not return again. 

Such is the meaning. 

The word, Api, also, is in the sense of the addition of the sense 
stated in the preceding aphorism. — 17. 

Veddntin Maliddem : — Through the word, Api, is added Release by 
the manifestation of Discrimination, because, in both cases, there is the 
^ruti about non-return. 

Opposite view is defective. 

A-purusa-artha-tvam, not to be the end of Purusa. Anya-th4, 

otherwise. 

18. Otherwise, (Release will be) not the end of 
Purusa. — 474. 

Vrittii—The author points out the defect on the opposite side. 

Discrimination is the end of Purusa. — 18. 

Bhd^ya Otherwise,’* that is, in the case of the bondage over 
again of the released also, Release, just like Pralaya or Dissolution, will 
not be the end of Purusa, or, in other words, will lack the characteristic of 
being the highest end of Purusa. Such is the meaning.— 18. 

Reason for the above. 

II ^ I II 

A-viaesa-4pattib» implication of non-dilference. Ubha-yoh, of 

both. 

19. (Were Bondage to befall the released also), non- 
difference between the two {i.e., the released and the bound) 
would be the conse(][uence. — 475. 

Vrittii-^Themthov points out another defect. 
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Because of the non-distinction between the transmigrating and the 
released (Purusa), in respect of conjunction of bondage. — 19. 

Bhct^ya : — The author gives the reason why it cannot be the end of 
Purusa. 

By reason of the sameness of the character of the future bondage, 
there will be no distinction between the two, that is, between the released 
and the bound. So that, the result is not to be the end of Purusa, Such 
is the meaning. — 19. 

Nature of Release. 

q?:: lU I 5^0 II 

3%: Muktih, release. Antar^ya-dhvasteh, from, the removal or 

destruction of obstacles. ^ Na, not. w. Parah, different, other. 

20. Release is nothing but the removal of obstacles. 
—476. 

Vritti : — Disease, etc., are the obstacles to Yoga. And thus says 
Patanjali: 


Disease, weakness of the mind, doubt, heedlessness, sloth, attachment to the worldi 
error, failure to gain the ground, and unsteadiness, — these distractions of the mind, are 
called Obstacles.—Yoga Sfitram, I. 30, S. B. H. Vol. IV, page 52. 

‘ Disease ’ is, e.g., fever, etc. ‘ Weakness of the mind ’ is incapacity 
to do work. ‘ Doubt ’ is cognition touching the two ends or alternatives. 

‘ Heedlessness ’ is inattention to Samadhi or Trance. ‘ Sloth ’ is heaviness 
of the body. ‘ Attachment to the world’ is thirst after objects (of 
enjoyment.) ‘ Error ’ is false knowledge. ‘Failure to gain the ground’ 
is the non-reaching of the plane of Samadhi or Trance. ‘Unsteadiness’ 
is the susceptibility to slip in mind, in the case of one who has reached the 
ground. 

(Now), in Release, is there, one may ask, the mere destruction of 
these (obstacles), or is there the attainment of some other characteristic ? 
To this, the author replies : 

In the case (of the attainment) of some other characteristic, there 
will be lapse from the character of being immutable. — 20. 

Veddntin Mahddem : — In Release, there is only the destruction of 
the obstacles, and not “Parah,” that is, some other,— characteristic ; such 
is the complement of the aphorism. 
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Bhdiiya : — But, then, when there is, in this way, the admission or 
acknowledgement of a distinction between the bound and the released, 
how is it asserted (videL 19) that it belongs to Purusa to be eternally free ? 
To this, the author replies : 

Something other than the destruction of the obstacle presently to be 
mentioned, is not Release. Such is the meaning. 

For, just as, in the case of the naturally white crystal, the redness 
due to the Upadhi or adjunct of the China rose, is a mere obstacle in the 
form of an envelope or cover of whiteness, but it is not the case that, by 
means of the superimposition or investment of the China rose, the whiteness 
is. destroyed, and that, on the removal of the China rose, is produced again, 
very similarly, in the case of the Self which is by nature free from pain, the 
reiection of pain due to the upadhi or investment of Buddhi, is a mere 
obstacle in the form of the envelope or cover thereof (i.e., of the naturally 
painless state of the Self), but it is not the case that, by the investment of 
Buddhi, pain is produced, and, on the removal thereof, is destroyed. 
Hence there is no conflict in the proposition that the Self is eternally 
or ever free and that Bondage and Release are phenomenal. — 20. 

Gonflict 'with the Vedas avoided. 

IK I 5^? u 

m Tatra, therein, In the connection of some other characteristic (Anirud- 
dha) ; in the removal of obstacle being release (Vijn&na). ^ Api, even. 
A'virodhab, non-conflict. 

21. Therein, even, there is no conflict. — 477. 

Vfitti -Even admitting (the contrary view, for the sake of argu- 
ment), the author says : 

Let there be, (in the state of Release), conjunction of some other 
characteristic (with the Self), still there is no harm. After Release no 
return has been declared (by the Sruti), and this (non-return) exists even 
if there be conjunction of some other characteristic. — 21. 

Bhd^ya : — But, if, in this way, Bondage and Release are unreal, then, 
there will be, one may say, conflict with the ^ruti and the like, which 
establish Release as being the end of Purusa. In regard to this, the 
author says: 

“ Tatra api,” that is, even in the case of Release consisting in the 
destruction of the obstacle, there is no conflict with its being the end of 
Purusa. Such is the meaning. 
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For, it is only tlie conjunction and disjunction , of pain that have 
been imagined in Purusa, but not also the experience of pain. And ex- 
perience (of pain) is the connection of pain by the form of a reflection- 
Hence the cessation of pain by the form of a reflection is, indeed, in the 
real sense of the term, the end of Purusa. It is just this that is the 
destruction of the obstacle; and Release of this description is, indeed, 
(objectively) real. Such is the import. — 21. 

A distinction pointed out. 

5rf^5RTh^f^-?iT5r ii t, i ii 

Adhikari-trai-vidhyM, owing to the three-foldness of those 
competent to attain release. ^ Na, no. Niyamah, rule, uniformity. 

§2. (There can be) no rule (that, by the mere hearing 
about the removal of the obstacle, there will be Release), 
because those competent (for Release) are of three classes. 
-478. 

Yv'itti : — It may be enquired whether Hearing, Thinking, and Meditat- 
ing are, (as means of Release), common to all Purusas, or are not. In 
regard to this, the author says : 

But those competent are of three sorts : mild, middling and exceeding 
or intense. Of the exceeding. Release takes place through mere Hearing; 
of the middling, through the two {i.e., Hearing and Thinking) ; of 
the mild, through the three. All these do not apply in the case of all 
(equally). — 22. 

Bhd§ya: — But, if the mere destruction of the obstacle is Release, 
then, one may say, there will be the accomplishment thereof by the very 
means of the mere hearing (about the truth), — just as is the case with the 
accomplishment or attainment of the gold round the neck, the conscious 
attainment of which was obstructed by ignorance. In regard to this, the 
author says : 

Those competent for knowledge are threefold : good, mediocre, and 
sluggish ; thereby it is not the rule that, immediately after the mere Hear- 
ing, direct mental intuition of the truth does, indeed, take place in the case 
of all. Such is the meaning. Hence, through the fault of the com- 
petency of the sluggish type, mental cognition, capable of causing the 
dissolution of the Chitta, was not produced, in the case of Virochana, etc., 
through the mere hearing of the truth, but not because Hearing was 
incapable of the production of cognition. — 22. 
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Utility of Other Means. 

II ^ i n 

I)i^r(^]iya--artham, for the sake of confirmation. Hf^ftqi^XJttares^m, 
of the others, i.e., the sluggish (Aniruddha), thinking and meditating (Vijnana). 

23. (The injuixction) of the others is for the sake of 
the confirmation or of ensuring the permanence of (what is 
achieved by the first). — 479, 

Vritti: — The author exhibits another side. 

“Of the others,” that is, the sluggish ; for the sake of confirmation, 
the triad of the means have been declared. Says the Sruti also : 

s[sai: «i1crait JTfarsTt ^1^^^ 

Lo, the Self has to be beheld, to be heard about, to be reasoned about, to be con- 
stantly meditated upon. —Briliat Am nyakci Upani^at, II, iv,5. — 28. 

Not only is mere hearing the visible cause in the case 
of cognition, but there are, says the author, others also : 

“ Of the others ” than hearing, that is, of thinking, meditating, etc., 
for the purpose of the confirmation in the form of absoluteness of the 
destruction of the obstacle, is the rule or injunction, — which word is 
pursued in the preceding aphorism. — 23. 

Miseoneeption about Yogio Posture removed. 

5T IK II 

Sthira*sukham, steady and easeful. Asanam, Asana, posture. 
Compare III. 34, page 308. Iti, hence, uf Na, no. Niyama!^, rule, 

restriction, 

24. Asana is whatever is steady and easeful; hence 
(there is) no restriction (of it to Svastika, Padma, etc). — 480. 

Yfitti In regard to which Posture amongst the Svastika, etc., 
should he practised, the author says : 

The practice of Posture is for the sake of steadiness and for the 
sake of ease. Let that alone be, because of its universality. — 24. 

BM^ya : — The author states these very other means : 

In regard to Posture, there is no restriction (of it) to the Padma or 
Lotus Posture and the like ; because whatever is steady and easeful, that 
itself is a Yogic Posture, Such is the meaning.— 24. 
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Chief Means of Release. 

IK I II 

«rR Dhy^naoi. Dhy^na, meditation. Nir-visayam, o'bjectless. 

Manas, the Internal Instrument. 

25. Dhyana is Manas without object. — 481. 

Vl'itti : — Is Dhyana the contemplation of an object with one-point- 
edness of mind, or is DhySna mind without object ? it may be asked. In 
^ regard to this, the author says : 

The word, Dhyitna, is here in the sense of Sainadhi or Trance. — 25. 

Bhd^ya: — The author mentions the principal means. 

What Internal Instrument becomes devoid of inodiiication, that only 
is “Dhyhnam,” that is, Yoga or Concentration of the form of the inhibi- 
tion of the modifications of the Chitta. Such is the meaning. 

According to the non-difference of the effect and the cause, the word 
fDhyfina) denoting the cause, has been here applied to the effect, .since 
Dhyfina will later on be declared as being the means thereof {i.e. foi the 
i inhibition of the modifications of the mind). — 25. 

Defence of Yoga. 

Ubhaya*th4, both ways, Api,even. A-vi^esah, non-differ- 
ence. ^ Chet, if you say. ’iNa, not v^’^Evatn, so. ITparfi.ga-niro- 

dhAt, through suppression of the tincture or reflected colour. Visesah, 

difference. 

26. Botliways even there is, if you say, no difference, 
g (we reply), it is not so, — through suppression of the reflected 

colour there is a difference. — 482. 

Vritti : — When inhibition of the modifications is the same in both the 
cases, what, it may be asked, is the difference between Deep Bleep and 

^ To this, the author replies : 

Uparagah,” tincture or reflected colour, is the vfisanfi, aroma or 
impression, of objects. The inhibition thereof takes place in Trance (but 
not in Deep Sleep): such is the difference. — 26. 

Bhdsya : — But then, when Purusa remains of the same form during 
^ Concentration and Non-Concentration, what need, it may be asked, of 

Concentration? To this, the author replies : 

“ Through the suppression of the tincture,” that is, through the 
departure of the reflection of the jnodifications, there is, in the state of 
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Concenti-ation, as compared with the state of NoD-Concentratiori, a differ- 
ence belonging to Purusa, — such is the sense of all the established tenets. 
The rest is as good as explained.-— 26. 

Cause of Tincture. 

Nih-saAge, though unassociated with anything. Api, even, 
Uparagalji, tincture. A-vivekat, through non-discrimination. 

27. Even tliougli (Purusa) is unassociated (with, any- 
tliing), the tincture (of tlie modifications of the mind takes 
place in liim) througli Non-discrimination. — -483. 

VriUi : —Since, the Self being free from association, there will be 
absence of the tincture (of external things), there will be, one may say, 
release at all times. In regard to this, the author says : 

Through the non-discrimination of Prakriti and Purusa, by means of 
the tincture in Prakriti, arises the Abhimaria, fancy or misconception, 
that there is tincture in the Self. — 27. 

Bhdsya But then, how can there be, one may ask, tincture in what 
is unassociated (such as the Self is alleged to be) ? To this, the author 
replies ; 

Although in that which is unassociated, real tincture does not exist, 
still, conveying, as it does, the idea that it is, as it were, a tincture, reflec- 
tion itself is treated as tincture by those who know the discrimination of 
tincture (from .Purusa). Such is the meaning. — 27. 

Above elaborated. 

Japa-sphatikayob, in the case of the China rose and the crystal, 
w Iva, as. Na, not. gwn: Upar^gab, adjacent tincture. 1^3 Kirn, tu, but. 
wlWr: Abhimitnabj conceit, fancy, misconception. 

28. Just as iu tke case of tke Ohina rose and crystal, 
there is no (real) tincture (in the case of Purusa), but the 
conceit (of it). — 474. 

Vvitti : — The author here says that Uparc^ga or tincture also is 
not real. 

Because of the associatiou of the two (t.e., China rose and crystal), 
tincture is reasonable. While, because the Self has no association, there 
is not tincture, but the conceit of it, that is, through the superimposition 
of fho Ahamk^ra upon the Self, is the superimposition of the tincture. — 28, 
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Bhas^ya : — -The autlior expounds the very same : 

Just as in the case of the China rose and ciystal, there is no (actual) 
tincture, but the mere conceit of tincture, viz., “ The crystal is red,” 
through the influence of the reflection of the China rose, even so, in the 
case of Buddhi and Purusa, there is no (actual) tincture, but the mere 
conceit of it, due to the reflection of Buddhi under the influence of Non- 
discrimination. Such is the meaning. 

Hence the resultant meaning of these two aphorisms is that it is just 
the reflection of the modifications, that is called the tincture of Purusa, by 
reason of its similarity to tincture. 

And to this effect has it been remembered : 

mx 3r% ?KiqT^i5ac#T3?ir: I 

Just as is seen, the attribute of the moon, created by water, such as the trembling 
of the moon in water, etc., similarly is seen the attribute of the Not-Seif to belong to the 
Self which is the Beev.—Srimad BMgavatam, III. vii.— 11. 

And it is this very tincture of the essentially painful modification, 
that is the obstacle to Release designated as the cessation of pain ; and the 
annihilation thereof is through the dissolution of the mind ; and that, 
again, is by means of the A-samprajnata or Ultra-Cognitive Trance, de- 
signated as the inhibition of the modifications of the mind. Hence it is 
through Trance or Yoga alone that there takes place the annihilation of 
the obstacle. This is the established tenet of the Yoga lustra also.— 28. 

Means of the Suppression of the Tineture. 

ii |i R5. u 

Dhydna-dh&ran&-ahhyasa-vair0;gya-S.di-hliih, by means of 
DhyS-na or Meditation, Dharan^ or Concentration, Abhyfisa or Constant Practice, 
Vair^ya or Dispassion, and the like, Tat-siddhib, the accomplishment 

thereof, ie., of the removal or suppression of the tincture of the Not-Self upon 
the Self. 

29. By tneiins of Meditation, Coacentration, Practice, 
Dispassion, and tlie like is the accomplishment thereof. —485. 

Vritti : — How can there be, one may ask, the destruction of Abhi- 
miina or the conceit (of tincture)? To this, the author replies : 

Through the word, Adi, and the like, there is inclusion of Samadhi 
or Trance. — 29. 

Bhd^ya Dhyuna is mind without object,” (VI. 25),— thus is Yoga 
stated. Just declaring the various means of its accomplishment, the 
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author states tlie means of the suppression of the tincture as exhibited 
above : 

Through Trance, Meditation is the cause of Yoga, and of Meditation, 
the cause is Ooncentration, and of this, the cause is Practice, that is, 
institution of the means for the steadiness of the mind ; of Practice, 
again, the cause is Dispassion towards objects ; of that, again, the seeing 
of the faults (of objects). Restraint of the Senses, Observances, and so 
forth. By this process, as taught in the System of Patailjali, “ the suppres- 
sion thereof,” that is, the suppression of the tincture, takes place, by 
means of Yoga, designated as the inhibition of the modifications of the 
mind. Such is the meaning. — 29. 

Note:— As fco the process taught by Pataujali, referred to by Vijiiana, compare 
Yoga Si^,fram : 

ii u ii 

By means of Practice and Dispassion, is the supression thereof, i.e,, of the modifica- 
tions of the mind or the states of consciousness.— 1. 12. 

m U u H 

Of these. Practice is the effort to secure steadiness of the mind.— I. IS. 

Dispassion is the consciousness of self-command in one who has killed, within oneself, 
all desires for “ visible” as well as scriptural objects of enjoyment. — 1. 15. 

This is Higher Dispassion ; it results from knowing Purusa, and its effect is absence 
of desire for association with the Gunas.— I. 16. 

M i ii 

"When there is the suppression of all the (modificatious), on the suppression of that 
(the mind) also, there is the Seedless Trance.— I. 61. 

lU I 

Their modifications are to be destroyed by Meditation.— -II. 11. 

1*1 lU II 

Pain not-yet come is the Avoidable.— II. 16. 

ii h i \\ 

The Conjunction of the knower and the knowable is the cause of the Avoidable.— II. 17. 

i^5i««iii?j*:(%a8ii 5^*1! iR I II 

Discriminative knowledge undisturbed, is the means of Avoidance.— II. 26. 

According as the impurity (iu the Self)_ wears away through the performance of tlie 
(several) members of (the eightfold) Yoga, the light of knowledge shines brighter and 
^brighter, till the manifestation of Discrimination.— II. 28. 

<j:h 


I 
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Restraint, Observance, Posture, Regulatiun of Breath, Abstraction, Ooncentration, 
Meditation, and Trance are the eight Angas or Members of Yoga. - II, 29. 

H i il 

Kaivalya or absolute independence or release consists in the equally perfect purity 
of the Objective Essence and of Purusa (by means of Discrimination).— III. 54. 

Compare also the Introduction to the Yoga BUtram, B. B. H. VoL IV. 

Teaching of the Ancients on the point. 

Laya-viksepayoli, of inaction and distraction. asifpsiT Vyftvyitty^, 
by the turning away or exclusion, ffu Iti, thus, Achl^ryd^i., the Acharyas 

or teachers. 

30. (Suppression of the tincture is) by means of 
the exclusion of inaction and distraction, — thus say the 
Ach^ryas. — 486. 

Vvitti : — Having stated the opinion of a branch School, the author 
states his own opinion. 

“ Layah ’’ means deep sleep ; “ Viksepah,” the waking state. By 
means of their exclusion, is the annihilation of the conceit of tincture.— 30. 

Bhdsya : — In respect of the suppression of the tincture of Pura§a, by 
means of Meditation, etc,, appertaining to the mind, the author shows 
the way established by the previous teachers ; 

By the suppression, by means of Meditation, etc,, of the modification 
of Sleep as well as of the modification such as Proof, etc., of the mind, 
takes place, of Purusa also, the suppression of the tincture of the modi- 
fications, because the suppression of the reflection takes place on the 
suppression of the reflecting body, — so say the previous teachers. Such is 
the meaning. Just as, for example, says Patanjali the very same thing 
by the three aphorisms : 

Yoga is the suppression of the modifications of the Ohitta or mind.— Voga SHtram, X. 2. 

Then is the resting of the On-looker in his own form —Ibid. I. 3. 

II n « H 

Elsewhere there is identity of form with the modifleations.—Ibid. I. 4 ; 

So too do the Smritis such as ; 

to; mrm |[torf^TO?rT i 


It 
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For tile Self is eternal and all-reaching. By reason of its being attended with the 
vicinity of Baddhi, howsoever the Baddhi becomes (modified), similar to that is the Self 
here desired to be, 
say the very same thing. 

Thus, then, the sense of the sub-topic (herewith concluded) is that 
the destruction of the obstacle of Release takes place, (directly) by means 
of the immediate intuition (of the truth about the Self and the Not-Self), 
through the A-samprajnata Yoga or Ultra-Cognitive Trance alone. — 30. 

For PraGtiee of Yoga, no Need of a Particular Locality. 

^;#R[rrfiarTtsreT?T?i ii ^ i u 

Na, no. Sthfina-niyamah* rule about localities. Ohitta- 

prasacli,t, from tranq^uillity of the mind. 

31. There is no rule about localities ; (Yoga is pro- 
frotn tranquillity of the mind. — 487. 

Vritti 111 vfhioh. amongst the cave and other localities, it may 
be asked, should meditation, etc., be practised? To this the author 


Where tranquillity of the mind does not arise, there the cultivation 
not be made. — 31. 

Bhd^ya : — The author declares that, in the case of Meditation, etc., 
there is no rule about localities such as the cave, etc. 

Only from tranquillity of the mind is produced Meditation etc.; 
hence, in respect thereto, no rule or restriction exists as to localities, 
such as the cave, etc. Such is the meaning. 

In the iSSstra, on the other hand, with a general intent only, have 
woods, the hills, the oaves, etc., been indicated as being suitable 
for the cultivation of Yoga. For this very reason says the Brahma 
Sutram (IV. i. 11) also : 

ii « I n 

Wiierever thero takes place ono-pointedness of the mind, there let Meditation be 
performed ; because there are no such conditions laid down with regard to this meditation, 

as there are laid down with regard to the Vedio SandhyS.-— 81. 

Vrakriti is the Material of the World. 

hi i u 

Prakiritebi of Prakpiti. Adya-upad^na-ta, to be the primor- 
dial material Aiiyeadm, of the others, Mahat, etc. Karya-tva- 
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32. It belongs to Prakfiti to be the primordial mate 
rial, because the &uti declares the others to be effects.' 
488. 


Vvittii- — Let material causality, one may say, belong to 
etc. ; what use of Prakriti ? To this, the author replies : 

Because of the Sruti that Ahamkara, etc., are effects, of them also the 
cause is Prakriti ; and this has been mentioned more than once, — 52. 

Bhdi^ya : — The consideration of Release is completed. Now, for the 
sake of (establishing) the immutability of Purusa, the author compendious- 
ly deduces the (material) cause of the world ; 

Because it is heard that Mahat, etc, are effects, Prakyiti is established 
as being their root or primal cause. Such, is the meaning. — 32. 

Purusa cannot he the Material of the World. 

« i' \ \\ n 

Nitya-tve, being eternal. Api, even. ^ Na, not. Atmanali 

of the Self. 5iif«nfsnw^rg Yogya-tva-abh4vl,t, because of absence of iitness or suit 
ableness. 

33. (To be the material of the world 
(belong) to the Self, though it is eternal, because of its want 
of suitableness. — 489. 

Vritti : — Since there is no distinction between Prakfiti and Purusa 
as regards their existence antecedently to all other things, which of 
one may ask, is the cause ? To this, the author replies : 

Suitableness for being the cause lies in the characteristics of possess 
iug Gunas or subordinate constituents and of entering into association 
and this does not exist in the Self ; hence Prakriti is the 

Bhd^ya -But then, let Purusa alone be the material, may 
opponent. To this, the author replies : 

Possession of Gunas and associableness make up suitableness for 
being the cause. Owing to the absence of these, material causality does 
not belong to Purusa, though he is eternal. Such is the meaning.— 33. 

The ^ruti is against the Opposite View. 

Sruti-virodhAt, because of conflict with the Sruti. n Na, not. 

Kutarka-apasadasya, of the low perverse thinker, Atma-labhali 

attainment of the knowledge of the Self. 
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34. Because of conflict with the SVuti, there is not 
attainment of the Self in the case of the low perverse 
thinker. — 490. 


Vritti To be the experiencer, etc., is appropriate in the case of the 
Self, because of its being intelligent, but not, one may say, in the case of 
the Pradh^na, which is non-intelligeiit In regard to this, the author says : 

It is clear. — 34. 

Veddntin Mahddeva The author condemns the view that agency 
and experiencership belong to the Seh just according to its own nature, 
and that there is no need of introducing the tincture of Prakriti. 

(“Kutarka^apasadah*’ :) Apasadah, that is, a perverse assembly, 
engaged in misleading argumentation. The knowledge of the Self 
propounded by it, is not reasonable, because of its contradictoriness to 
the Sruti, because tlie Self does not possess agency of itself, and because 
(on this theory) non-release will be entailed, since there is the saying : 

If the Self be of the form of an agent or the like, do not then desire for its freedom • 
for, the nature or essence of entities cannot depart from them, -just as does not heat from 
the sun. 

But then, since from the S^rutis such as : 

srsfTt 

Many creatures are begotten from Purusa.— MwndaAa Upanmt. II. i 5 
there is knowledge of Pnrasa’s being the cause, the doctrine of Virarta 
or Illusion, our opponent may say, should be adopted. Having apprehend- 
ed this, the author says : 

The various views, in regard to Purusa’s being the cause, which are 
conceivable, are all contradictory to the Sruti ; lienee, in the case of the 
low, such as the perverse reasoners, etc., there does not take plac^ 
knowledge of the essential nature of the Self. Such is the meaning ^ 

Hereby it should be understood that those (e. g., the Vai^^esikas) 
who teach that the Self possesses the characteristic of being the material 
cause of pleasure, pain, and such other qualities, are also, indeed perv ’ 
thinkers, and that, in their case also, there is no knowledge of the trmtT 
about the Self, or the real character of the Self. 

And the Srutis on the causality of the Self are. by reason of the non ' 
difference between power and the possessor of power, simply for fo’ 
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purpose of woraliip, since the causality of the Pradh^na is established 

by means of such ^irutis as 

One Unborn etc. 

And if it is asserted that the causality of the Self is just like the 
causality in tlie form of being the receptacle of the clou. I, etc., belonging 
to the sky, then we do not controvert that, because it is transformation 
(of the Self as the world) only that there is denial of by us.— 34. 

A Miseoneeption Removed. 

^ II I I II 

P4ramparye, in successiveness, ^ Api, even. Pradh^na- 

anuvrittib, successive presence or transfluence of the PradhLa or Prak^-itic 
matter. Anu-vat, as is the case with the atoms. 

35. Though (evolution he) successive, there is (still) 
the trunsfluence of Prukritic mutter (iii euch evolute), — just 
as is the case with the Atoms (of the Vais esikas).— 491. 

Vritti :-But when it is seen that the Tan-matras are the cause of 
the Great Elements, how, it may be asked, can causality belong to Pra> 
kfiti ? To this, the author replies : 

Just as, in the case of a jar, etc., though they be the effects of a 
lump of earth, there is, mediately, the material causality of the ultimate 
atoms, so too in the present case.— 35. 

Bhdsya But when only Earth, etc., are seen to be the causes of 
things immobile, mobile, etc., how can it belong to Pralqdti, one may 
ask, to be the material of all ? To this, the author replies : 

Though there be intermediate causality in things immobile, etc. 
since there is in them the transfluence of the Pradhana, its material 
causality is unimpaired ; just as, though the seed, etc., be the gate-way, 
still, since there is in things immobile, etc., the inflow of terrene and 
other atoms, these are the material of those. Such is the meaning.— 35. 

Proof that Bmkr'iti is All-Pervading. 

iK I 11 

Sarva-tra, in all places, Karya-darf^andt, from the seeing of 

effects, activity, or change. Vibhu-tvam, all-pervadingness, universality. 

36. From seeing change everywhere, (is established) 
the universality (of Prakriti). — 492. 
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Vritti : — In regard to wiether Pralcriti be all-pervading, or not, the 
author says : 

It is clear. — 36. 

BM^ya : — The author cites the proof, on the maxim of the forest 
(which is a collection of trees, eveiy one of them being pervaded by the 
characteristic of being a forest) , in regard to the Universality of Prakriti. 

From seeing change or transformation, everywhere, without any 
rule or system (to regulate it), is established the all-pervadingness of the 
Pradhana,— just as is the characteristic of the atom to pervade the jar, 
etc. Such is the meaning. And this has indeed been previously explain- 
ed.-36. 

Motion of Prakriti is not in conflict with her being the Primal Gause. 

(fi) iK i ^vs ii 

n Na, not. [N.B. — This word is not read in current editions of the Aphorisms. 
But the context and otherwise obscurity of the sense would seem to require it.] 

Gati-yoge, there being connection of going or motion, sifq Api, even. 

Adya-kS,rana-ta-h^nih, loss or impairment of the characteristic of 
being the primal cause, Ajju-vat, just as in the case of the atoms. 

37. Thougli there be connection of motion, still Pra- 
kriti does not lose her character of being the primal cause, — 
just as is the case with the atoms, — 493. 

Vritti : — The author points out the fault on the opposite side. 

“ (^ati ” means action or change. To Avhich connection thereof be- 
longs, that is not all-pervading. Wei-e Prakfiti to possess action, she 
would be an effect, just like the ultimate atom, and not the primal cause 
-37. 

BMgya ; “(Prakriti is not universal, but limited). But, it should 
be asserted, may contend our opponent, that, though limited, she goes 
wherever effect or change is produced. In regard to this, the author says : 

Even while you admit the going of Prakriti, by reason of her being- 
limited, absence of the characteristic of being the primal cause would 
follow by the example of the ultimate atoms. Such is the meaning. 

Or, the aphorism should be interpreted in the following way : But 
action then, called agitation, is heard to take place in the Pradhana con- 
stituted by . the three Giinae, for the purpose of their mutual conjunction. 
And because she possesses action, therefore, by the example of the yarns 
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etc., slie must lack tke characteristic of being the primal cause. Having 
pondered on this, the author averts it : 

Even while there is connection of action, there is no loss of the 
characteristic of being the primal cause, as in the case of the atoms. 
“Gati” means action ; notwithstanding the presence thereof, there is no 
loss of the characteristic of being the primal cause, just as in the case of 
the terrene and other atoms in the theory of the Vainlesika. Such is the 
meaning. — 37. 

Pradhana is sui generis. 

srvTH^ JT II ^ I II 

Prasiddha-adhikyam, the condition of that which exceeds or is over 
and above the notorious numbers of substances held by the Vaisesikas, Naiyfi,yikas, 
P&4upata8, Bauddhas, etc. wro PradliEinasya, of the Pradhftna. n Na, no. 
Niyamab. limitation, rule, restriction. 

38. Pradhana exceeds the well-known (numbers of 
Substances); (hence) there is no limitation (of their number). — 
494. 

Vfittii—li'Pm'kYiti is to be the material, and since it belongs to 
Substance to be the material, there would be, one may say, the inclusion 
of Prakriti in Substance. In regard to this, the author says : 

Pradhdna is additional to the well-known Substances, because the 
number of Predicables is indeterminate. And material causality is not 
the same as combinative causality, but is the characteristic of being the 
Pradhana, ie., that in which all things are contained, because the Saip- 
khyas do not admit the “ Combination” of the Vaislesikas. — 38. 

Bhd^ya But then, when we see only nine Substances, such as Earth 
etc., and not more, how is it possible, our opponent may ask, that there 
should be a Substance called the Pradhana, which is devoid of the nature 
of Earth, etc. ? Nor can it he said, “ Let the Pradhdna be not a Substance 
at all,” because by means of its conjunction, disjunction, transformation 
etc., it is established that it is a Substance. In regard to this, the author 
says : 

The Pradhana is in addition to the well-known nine Substances (of 
the Vaislesikas) ; hence there can be no such rule or limitation that Sub- 
stances are nine and nine only. Such is the meaning. And the Sruti that 
the eiglit (Substances) other than the Self, are all effects, is here the 
impediment to there being any such limitation, Such is the import.— 38, 
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Belation of the Gnnas to Prakriti. : 

11 ^ \ n 

Sattva-^dinam, of Sattva, etc., i.e., Rajas, and Tamas. A-tat- 

dharraa-tvaip, not to be the properties thereof, le., of Prakyiti Tat-rftpa- 

tvilt, being the form thereof, i.e., of Prakriti. 

39. Sattva and the rest are not the properties of Pra- 
kriti, because they are the form thereof.™ 495. 

Vrittii —lt may be enquired whether Prakyiti be constituted by the 
Gunas or have the Gunas, as her properties. To this, the author replies : 

Because of their identity. — 39. 

Bha^ya : Are Sattva, etc,, just the properties of Prakriti, or is 
Prakfiti what forms the substratum of the three substances in the form of 
the three Gunas ?~~there being room for such a doubt, the author makes 
certain what the case is. 

It does not belong to Sattva and the other Gunas, to be the property 
of Prakfiti, because they are the very essence of Prakyiti. Such is the 
meaning. 

Although both of the views are heard from the gratis and Smyitis, yet, 
from a consideration of such points as simplicity, naturalness, etc,, only 
this is ascertained that the Gunas form the very essence of Prakyiti but 
not that they are the properties thereof. For, then, should the triad of 
Sattva, etc. be the property of Prakyiti in the form of being her effects, or 
should they be just the eternal property of Prakyiti by reason of mere 
conjunction with her, just as is the air in the case of the sky ? Tn the first 
case, there is the impossibility of the production of three diverse Gunas or 
qualities without the association of Prakyiti with another substance, and 
there is also the impropriety of the supposition of what is contradictory to 
what is seen. In the last, since all diverse effects can be accounted for 
from the very eternal Sattva, etc., by means of their mutual association, 
there is the futility of the supposition of Prakyiti in addition to them. 

And the declarations about Sattva, etc., being the effects of Prakyiti, 
by reason of the fact that she is partially influenced by the effect of illu- 
mination, etc., express nothing but the manifestation, etc., just as (do 
similar declarations; the production of the lamp from the earth. 

But then, if this be so, there will be, our opponent may urge, conflict 
with the gastra or teaching which demonstrates twenty-eight Principles 
We reply that such is not the case, because, in that gfistra, the enumeration 
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of twenty-eight Principles, is accounted for hy the admission separately of 
the properties of Prakriti, such as pleasure, etc., which the Vaislesikas treat 
asGunas. 

In reality, however, this aphorism is to be interpreted in the following 
manner: Of Sattva, etc., is “not to be the property thereof,” that is, a 
want of the characteristic of being the mere effect of Prakriti, “ being the 
form thereof, that is, because Prakriti also is of the form of Sattva, etc., 
as is evident from such Smritis as : 

Sattva, Eajas, Tainas, — these very same are remembered to be Prakpiti. 

So that, just as with the Vai^esikas, in the case of the Earth, etc., so 
also with us, in the case of Sattva, etc., by reason of their being of the form 
of both the effect and the cause, there is no contradiction among the inter- 
pretations of their being effects (or attributes), etc., of Prakriti. Therein 
Sattva in the state of equilibrium , which may be likened to the fibres, 
is the cause of the Sattva in the state of inequilibrium, which may be 
likened to the yarns, and which is the cause of the Principle of Mahat, 

etc. Similarly are Rajas and Tamas also --39. 

Purpose of Pralqiti’s Creation. 

git'll; 

An-upablioge, in the absence of her own enjoyment. Api even 
y<4- Pum-arthaip, for the sake of Pnrnsa. Sristi^, creation, naroi Pradhanasva' 
of the PradhAna. 'Ostra-kuflknma-vahana-vat, like the oarrvine 

of saffron by the camel. ® 

40. Even though there is no enjoyment for herself, 
for the sake of Purusa, is the creation by the Pradhgna — 
just as is the case with the carrying of saffron by the camel 
— 496. 

VrUti :-Activifcy is seen for the sake of enjoyment, nor does one 
may eay, enjoyment exist for the unintelligent (such as Prakfitiis alleged 
to be). In regard to this, the author says : ' ' 

This aphorism has been explained in the aphorism (III 58) 

Creation by Prakriti etc.” of the Third Book.— 40. ’ 

Bhd^ya :-Th6 author concludes the teaching on the purpose of th^ 
activity of the Pradhana. ^ ® 

This has been explained in the aphorism “ Creation by Prakriti is 
for the sake of another etc.” of the Third Book.— 40. 
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Beason for Diversity of Creation. 

H I, I 8? n 

Karma-vaichitryat, owing to diversity of Karma or deserts, ifg- 

Syisti-vaichitryam, diversity of creation. 

41. Diversity of Creation is according to diversity of 
Karina, — 497. 

Vritti : — But when Prakriti is one, how, it may be asked, does 
diversity of creation arise ? To this, the author replies : 

Though there is no difference in the material, still difference is 
caused by difference in the nimitta or efficient or instrumental cause ; 
just as, though there is no difference in the gold, there arises the difference 
of the crown, the necklace, etc.— 41. 

Eh^ya The author mentions the nimitta or instrumental cause in 
respect to diversity in creation. 

Karma means Merit and Demerit. The rest is easy. — 41. 

How Prakriti Destroys as well as Creates. 

U \ \\ 

'9T«il«rKn«iT S4mya-vaisamyabhy&i9, by means of equilibrium and inequi- 
librium, or equality and inequality. K^rya-dvayam, twofold effect, 

42. The twofold effect is by means of equilibrium and 
iaequilibrium. — 498. 

Vritti: — How do creation and annihilation take place ? it may be 
asked. To this, the author replies : 

Annihilation is “Samyat”, from equality, that is, from homogene- 
ous transformation of Prakriti. Creation is “ Vaisamyat ”, from inequality, 
that is, from heterogeneous transformation of Prakriti by the condition 
of Mahat, etc. — 42. 

Bha§ya ‘.—But then, granted that creation proceeds from the Pra- 
dhana ; but whence is Pralaya or Dissolution? it may be asked. For 
two contrary effects cannot possibly come from one and the same cause. 
To this, the author replies : 

The triad of the Gunas, Sattva, etc., isPradhana ; and their inequili- 
brium is the mutual contact or aggregation amongst them by the relation 
of more and less ; the absence thereof is equilibrium. jBy means of 
these two, as instrumental or concomitant causes, take place, from one 
and the , same (material), the duad of contrary effects, in the form of 
creation and dissolution. Such is the meaning. ........ 
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With the idea, on the other hand, that preservation is included with- 
in creation, the causality therein of the Pradh^na has not been separately 
discussed, — 42. 

Activity of Prakpti is no bar to Release. 

5rNRwg[ IK i ii 

Vimukta-hodh&t, owing to the awakening of the released, n Na, 
not. Sristih, creation. Pradhanasya, of the Pradh4na. Loka-vat, 

as in the world, as with men. 

43. Owing to the awakening of the released, there is 
no (longer) creation hy the Pradhana (with regard to him), — - 
just as is the case with men. — 499. 

Vritti : — The author discusses Dissolution. 

Just as man toils for the sake of release from bondage, and one 
whose bondage has been released, remains aloof, because one’s object 
has been fulfilled, so too does the Pradhitna . — 43. 

Bhd^ya : — But then, when creation is the very nature of the Pradhana, 
there will be Saipsara or worldly existence, one may say, even after the 
attainment of knowledge. In regard to this, the author says : 

Through the reason of its direct vision of Purusa as one released, 
creation by the Pradhana, over again, for the sake of that Purusa, does not 
take place, because of its object having been fulfilled. “Just as is the 
case with men Just as men, e.g., ministers, etc., having accomplished 
the object of the king, and with their purpose thus fulfilled, do not ener- 
gise again for the sake of the king, very similarly acts the Pradhana. Such 
is the meaning. For it has already (II. 1.) been mentioned that the 
activity of the Pradlifina is for the sake of the release of the released. And 
that is accomplished by means of knowledge. Such is the import. — 43. 

Creation for one Purusa does not a feat another. 

5TiwuinT> lU i «« ii 

Na, not. Anya-upaaarpaue, in approach to others. ’wR Api, even. 

Mukta-upabhogah, experience of the released one. Nimitta- 

abh&v^t, on account of the absence of the nimitta or concomitant cause. 

44. Even on the (Pradhana’s) approach to others, 
does not take place the experience of the released one, in 
consequence of the absence of the concomitant cause.— -500. 

Vritti In consequence of their being all-pervading, connection 
between Prak|*iti and Parana does verily exist, and hence, one may say, 
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even in the state of release, there is the implication of experience. In 
regard to this, the author says : 

It would have been so, were the mere approach of the other, i.e., 
the Pradhana, the instrumental cause of experience. But that is not so, 
but, on the contrary, the instrumental cause of experience is the object of 
experience. And this does not exist in the state of release- —-44. 

BM^ya : — -But then, there is no cessation of the creation of the 
Pradhana, because the Samsara or mundane existence of the ignorant is 
So that, our opponent may urge, by means of the creation by the 
Pradhdna, there will be bondage over again of the released Purusa also, 
to this, the author says : 

Even when there is the approach of the Pradhdna towards others, by 
of the creation of the aggregates, etc., in the form of effects and 
causes, experience of the released one does not take place, “ in consequence 
of the absence of the concomitant cause,” that is, in consequence of the 
absence of the concomitant causes of experience, such as the particular 
conjunction of one’s own Upadhi or Buddhic investment, Non-discrimina- 
tion which is the cause of that conjunction, etc. Such is the meaning. 

the cessation of the creation by the Pradhdna in regard to the 
released one, is nothing bat this, namely, the non-production of the cause of 
the experience thereof, that is, the particular transformation of one’s own 
Upadhi, which is called birth. — 44. 

Mulbipliaity of Purusas proved by the Veda. 

n ^ I II 

Purusa-hahutvani multiplicity of Purusas. afsrrom: Vyavasthd-tah, 
from allotment or distribution (of release and bondage, lots on earth, etc., made in 
the Veda). 

45. Multiplicity of Purusas (is established) from 
allotment. — 501. 

'There is but one Self, our opponent may contend ; and to this 
is the statement: 

ccgr qt air I 

iir ^It %t graft ii 

Supreme Braliman, one and one only, is the truth; all else is empty thougM. 
What delusion, what sorrow is there then for one who looks back into the unity ? 

author discards this view. 

been shown in the first book in the aphorism (T. 149), begin- 


I 
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And to this effect there is (the iSruti) : 

sraiTJ ^qr: i 

if 

li 

^ The one Unborn (Purusa), for enjoyment, consorts with the one Unborn (PrakpitiX 
having the colours of red, white, and black, the procreatrix of m<anifold progeny like unto 
herself, The other Unborn deserts her, after she is enjoyeA.—Svetdsvatara Upani^at, 
TV. 5. — 45. 

Bhd^ya :-‘But then, this arrangement could he possible then only, 
were there a multiplicity of Purnsas, but, may urge our opponent, that is 
obstructed by the ^ruti about the Non-duality of the Self. With this 
apprehension the author says : 

Through the very distribution of bondage and release, mentioned in 
the Srutis, such as : 

I 

Whoever know this, they become immortal, while others experience only sorrow - 
Brihat Aranyaka Upani§at, IV. iv. 14., 

is established the multiplicity of Purusas. Such is the meaning.— 45. 
Upadhi cannot explain the situation. 

gjflrTJi : W II 

Upadhih, Upadhi, adjunct, external investment. ^ Chet, if. 
Tat-siddhau, on the establishment thereof, yi: Punah, again, Dvaitam, 
duality. ’ 

46. If Upadhi (is acknowledged), then, on the estab- 
lishment thereof, there is again Duality.~-502. 

Vritti :-But diversity or multeity will be, it may be contended 
according to differences of Upadhi. In regard to this, the author says : ’ 

“ On the establishment thereof,” that is, on the establishment of 
difference. In the case of Upadhi being an unreality, where is the 
establishment of difference ? While in the case of its reality, by means 
of that itself, there will again result Duality,— 46. 

md92/a But then, according to differences of Upadhi, there will 
be, may rejoin our opponent, the distribution of bondage and release. 
In regard to this, the author says : 

Incase Upadhi is acknowledged, then, , by the very establishment 
of Upadhi, there will be again a breakdown of Non-dnality. Such is 
the meaning, 
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Ill- reality, however, even, if there be differences of Upadhi, still 
the distribution is ]iot possible, and this has been elaborately shown 
in the very First Book. — 46. 

Even A-vidy^ is a Gontradiction to Non-Duality. 

swruif^Thi; ii I. i u 

DvSibhyam, by the two. Api, also, even. Pram^^a- 

virodhah, contradiction of (the Vedic text which is supposed to be) the proof 
(of Non-Duality). 

47 , Even by the two, there is contradiction of the 
evidence (of Non-Duality). — 503. 

Vritti: — The author points out another defect. 

(“ Dvdbhyam” :1 In the case of reality and unreality. In the case 
of reality, there will be impairment of the tenet of Non-Duality. In the 
case of unreality, whence will be the distribution of diversity?— 47. 

BM^ya : —But then, the Upddhis also will be, may contend our 
opponent, constituted by A-Vidyd, and, therefore, there will be no breach 
of Non-Duality by them. There being room for such an apprehension, 
the author says : 

Purusa, and A-Vidyd, — by these two also, being acknowledged, the 
contradiction of the Sruti which is the evidence for Non-Duality, is in 
the very same state. Such is the meaning. — 47. 

Other Faults in the Teaehing of Non-Duality. 

ii I, i ii 

fr«ir=?. Dv^bhyhra, by the two. Api, even, A-virodh§-t, because 

of non-contradiction. ^ Na, not. Phrvam, the first, Uttaram, the 

last. ’«rOha, and. SMhaka-abhdvfit, because of the absence of means 

of proof. 

48. Since, by means even of the two (interpretations), 
there is no opposition (between the Sruti on Non-Duality 
and the tenet of Duality), (it is) neither the first {i.e., unity 
of the Self) nor the last i.e., (contradiction of the Sruti), 
because of the absence of the means of proof (of unity of 
the Self). — Aniruddha. 

Since, even by the two (the Self and A-Vidya), there 
is no conflict (with the Sruti on Non-Duality), the first (i.e.. 


BOOK FI, SJ^TRA 48, 49. 


m 


that our Duality is in conflict with the SWti) is not possible ; 
nor is the last (i.e., the tenet of Non-Duality), because 
there is no means of proof (of the Self). — Vijhana. — 504. 

The author shows that neither is there contradiction of the 
Sruti on Non-Duality, nor is there detriment to Duality. 

If the Sruti on Non-Duality bear a different sense (from its literal 
meaning), either being directed to denote the genus (of the Self) or being 
directed to express eulogy, there is no contradiction, while in the case 
of the reality of the Upadhi, there is no detriment to Duality ; — thus no 
conflict exists. Therefore, neither is the first, that is, the unity of the 
Self, nor is the last, that is, contradiction of the Sruti. Because of the 
non-existence of proof in respect to Non-Duality, there is no establishment 
thereof, ^ — hence something different exists. Such is the meaning. — 48. 

Veddntin Mahddem : — The first, that is, the unity of the Self, and 
the last, that is, nianifoldness according to differences of the Upadhi, are 
not (established), because, in both of the cases, does not exist the means 
of proof. But, on the other hand, the difference of the Self is true by 
itself. The 6ruti on Non-Duality has the oneness of the Self-hood for 
its object, while the perception of difference has for its object real 
difference not caused by the Upadhi : hence there is' no contradiction 
between the ^ruti and Perception. 

Bhd^ya The author mentions^two other defects also : 

Even by the two being acknowledged, the first, that is, your 
Pffrva-Paksa or 'prirnd facie proposition, is not possible ; we also acknow- 
ledge only two, that is, Prakyiti and Purusa ; because it is desired or in- 
tended by us also that Vik^ra or transformation, by reason of its being 
non-eternal, is a mere creation of speech. 

But our opponent may urge that, in consequence of our admission 
of the multiplicity of Purusas, and also in consequence of our admission 
of the eternality of Prakriti, there is, indeed, our conflict with them. 
Plaving apprehended this, the author mentions another defect by the 
words, “ Nor is the last, etc.” The last, that is, the established tenet of 
the teachers of Non-Duality is also not possible, because of the, .non- 
existence of the proof to establish the Self. And if the existence of snch 
proof is acknowledged by them, then, by the very means thereof, there 
will be impairment of Non-Duality. Such is the meaning. — 48. 

The Self ea^mot prove itself . 

. - mmi Prakasa-tah, through light or illumination, Tat-siddhau in 
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the case of the establishment thereof, ie., of the Self. sAia'fttra: Karma-kartri- 
virodhab, contradiction of the object and subject. 

49. In the case of the establishment of the Self 
through the light (of the Self), there is the contradiction of 
the subject and the object.— -505. 

Vritti : There is no want of proof, may rejoin onr opponent ; there 
does exist proof which indeed is self-revealed. In regard to this, the 
author says ; 

It is clear. — 49. 

Bha^ya : But then, the Self will he proved, may rejoin our oppo- 
nent, as being the revealer of itself. To this, the author replies : 

In the case of the establishment of Chaitanyaor Intelligence through 
the light in the form of Intelligence, there is the contradiction of the 
subject and the object. Such is the meaning. For, in the case of light, 
etc., illumination is seen where there is a relation of the object of illu- 
mination and the light ; and the relation of one thing directly with itself 
is contradictory. 

In our opinion, on the other- hand, since we acknowledge the proof 
called the modification of Buddhi, by means thereof, is possible the relation 
of the thing itself, in the form of a reflection, to itself, in the form of that 
which casts the reflection ; just as is in the sun, by means of water, the 
connection of itself in the form of the reflection. Such is the import. 

The ^ruti, on the other hand, which declares the Self to be self- 
revealed, is to be understood to refer to its illumination, etc., being not 
dependent upon the Up^dhi of any other Self. 

“ Light ” is not a property of the Self. 

|| ^ | n 

^ Jaija-vyavrittab. the other than the unintelligent. «wJadam the 

unm^hgent. PrakAfeyati. illuminates. Rj,; Chit-rfipah, of the form of 

Intelligence. 

50. The other than the unintelligent, of the form of 

Intelligence, illuminates the unintelligent. 506. 

Vritti .-—The author points out auotlier defect. 

The other than the unintelligent, of the form of Intelligence illu- 
minates the unintelligent. Its being of the form of light arises by means of 
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its being different from the unintelligent, but not that it is stated that 
light is its property. For this very reason, is it said : 

He the same, is not this, not that ; 

but not in the way of a positive affirmation. 

Now, if it is said that the Self may be of the form of Light which 
is supra-mundane or transcendental, we reply that, in that case, because 
there can be no cognisance of Vyapti or logical pervasion, there will be 
a want of a familiar example {which is essential to a complete syllogism). 

Now, if it is said that that is cognisable by the Yogin, (we reply that 
this is not possible). In the case of the ultra-cognitive Yogin, since cog- 
nition and volition are absent, the mark does not exist (whereby he can 
know that the Self is of the form of transcendental light). And in the 
ease of the Cognitive Yogin, there exists the mark such as speech, volition 
etc., and thereby only ordinary objects can be inferred. Neither is he, too, 
capable of establishing Intelligence or Consciousness in the form of 
Anubhava or sensation or intuition. To this effect has it been said : 

^ cT5[t?s?Trg‘ II 

Tasfc is the difference in the sweetness of the sugar-cane, milk, treacle, etc. Yet 
this is not possible, even by Sarasvati (the Goddess of Learning), to describe. 

Similarly, a thing is said to be conscious, through its being different 
from what is unconscious ; but it is not that there is in it the inherence 
of consciousness, or that it is formed of consciousness ; because in the 
State of ultra-cognitive trance, . the use of the expression, “ Super-normal 
consciousness,” even when the modifications of the mind have been sup- 
pressed, cannot be otherwise accounted for ; while in the cognitive state, 
the predication of ‘‘Consciousness” is just by means of the cognition of 
the modifications. 

In like manner, the application of the expression" It is of the form 
of bliss ” is in respect of the cessation of pain. If the being of the form 
of bliss denotes a positive state, is the application of it in respect of 
pleasure as such ? That being so, since an unknown pleasure is not 
seen, (three things are entailed, viz.) pleasure, its cognition, and the 
cogniser ; hence where is Non-Duality ? Now, if you say that the pre- 
dication of bliss is in respect of a particular pleasure, we reply that 
pleasure and the form of consciousness are not found together. Only the 
non-discriminating think so. But the discriminating consider that, when 
the thing is explained by its being of the form of difference or divergence, 
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which is quite visible, the supposition of something invisible and extra- 
ordinary is cumbrous. 

If you say that, were there no Consciousness, the very intuition of 
things would not take place ; we reply, that it is not so. Just as a parti- 
cular conjunction, in that manner, of the gourd, piece of bamboo, and 
strings, is the cause of sound, but it is not the case that there exists 
something over and above the conjunction of the three, so, although 
they are all alike formed of the five Elements, through the combina- 
tion, in that manner, of the bodies modified by the form of living beings, 
there arises Consciousnessi 

^ In the case also of the Self’s being Light, the characteristic of being 

non-intelligent partially attaches even to it.— 50. 

Bhd^ya But, then, may urge our opponent, there is no contradic- 
Uon of tlie subject and the object, because by means of the property of 
illumination appertaining to it, is possible its relation to itself^ just as, 
with the Vai^e§ikas, by means of cognition appertaining to it, it is its own 
object. To this, the author replies: 

In the intelligent principle, does not exist the property of the form 
of illumination, just as it does in the sun and the like ; but “ Chit-rQpah,” 
that is, of which intelligence is the essential form, that illuminates 
the non-intelligent, because it is called intelligent by reason of its mere 
divergence from the non-intelligent, but not by reason of its possessing a 
property different from the non-inteUigent. Such is the meaning. 

It is for this reason that, by reason of its being devoid of properties, 
^ it is taught by the Sruti just in this way, viz., 

I ^ 

Tills, the same, is not this, is not that ; 
but not by way of an affirmation. 

So, too, says the Smriti : 

af%fcr sr i 

Even the preceptor is not competent to refer to it as that “ That is thi.s." 

Where the reading is “ Jada-vyavrittau,” in the case of divergence 
from the non-intelligent, the seventh case-ending is in the sense.of denot- 
ing the i-easou, and, consequently, the meaning of the aphorism is the 
very same. 

A.nd in this aphorism, it is not the meaning that what is of the form 
of intelligence, illuminates the non-intelligent alone, but not the Self, 



mOK V, StTRA SO, 51. 


51. There is no contradiction of the Veda, hecanse it 
is established (otherwise, as being) for the sake of dispas- 
sion in those who are attached to the world.— 507. 

Vriiiz : — This being so, the i5] 
vifill, may say our opponent, be contradicted. ' 

Because the unint 

three Gunas, is the cause of j------ 

reasoii of their being made of the three Gunas, 
eradication of passion is to be' effected, 
the 6ruti that the Self illuminates itself, 


>ruti that the Self illuminates itself, 
lo this, the author replies : 
telligent, by reason of its being constituted by the 
.f passion or attachment, proof, etc., also, by 

are to be avoided. And 

^ “ Tat-siddheh,” that is, because 
is otherwise established. — 51. 

Bat thea, wlieu, in this way,. Duality is established in 
acoordanoe with proof, etc., what, it may be asked, will become of the 
Sruti on Non-Duality ? To this, the author replies : 

Contradiction of the Sruti on Non-Duality, however, does not exist 
because it is only for tbe purpose of evoking Dispassidn towards thingh 
other than Purasa, on the part of those who have passion for worldly 
objects, that there is establishment of Non-Duality by the Srutis ; since it 
is not heard that, as in the case of the knowledge of Purusa, so also in the 
case of the knowledge of the absence of Duality, there 'is any other 
separate fruit. 

• And this Dispassion is made possible by means of the non-duality 
of tire existent alone, and to be existent is to be immutable. Such is the 
meaning. 

It is for this reason that the Sruti also has established the nou-duali- 
ty of the existent only in the OhhSndogya Upani^at. Such is the import" 
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Reality of the World also is submrsioe of Tsion-Duality. 

ii i i y,R w 

Jagat-aatya-tvam, reality of the woi’ld. ^fg!srK«!rin«i?®[ra A-dusta- 
fe^rai3a-janya-tv4t, being the product of not-iiuperfect or not-defective cause. 
erniffinTPmj Badhafca-abhS.v^t, because of the absence of any impediment. 

52. The reality of the world (follows) from its being 
the product of not-imperfect causes, and from the absence 
of any impediment (to its reality).^ — ^508. 

Vritti : — But when the world is unreal, how, it may be asked, is the 
iSruti otherwise established ? To this, the author replies : 

Product of imperfect causes is, aSyO.g., the cognition that the conch 
shell is yellow. Impediment is, for example, the cognition that “it is not 
silver.” But such is not the case here, because Prakfiti, etc., are not 
imperfect or defective. Nor does there exist any impediment, because of 
the absence of the intuition that “ it is not the world.” 

Briefly, the Universe is being described ; A.bove are the worlds 
Bhfl, Bhuva, Svah Mahah, Jana, Tapah, and Satya. Below are the worlds 
Mahatala, Rasatala, Talatala, Patiila, Sutala, Vitala, and Atala. In the 
middle is the Jambu Island. In the middle tliereof is the Mount Sumeru. 
To the four directions thereof, beginning with the East, are the Pillar- 
Mountains, bearing the names of Mandara, Gaudhamadana, Vi pula, and 
Sup^rjiva. To the south of the Meru are the mountains Himalaya in the 
country of Bharata, Hemakuta in the country of the Kimpurusas, and the 
Ni§adha in the country of Hari. To the north of the Meru are the moun- 
tains Sringi in the country of the Kurus, the iSveta in the country of 
Hiranyaka, and the Nila in the country of Ramyaka. To the east of thfi 
Meru is the mountaiu Malyavan in the country of Bhadrai^va. To the 
west of the Meru is the mountain Gandhamadana in the country of Ketu- 
mMa. Opposite the Meru, on the other side, is the country of Ihtvrita. 

The extent of the Jambu Island is one hundred thousand Yojauas. 
Surrounding it, of equal extent, is the Salt Sea. Surrounding it, of double 
the extent, is the Saka Island. Surrounding it, of equal extent, is the Sea 
of Sugar-cane Juice. Surrounding it, of double the extent, is the' Kujia 
Island. Surrounding it, of equal extent, is the Sea of Wine. Surround- 
ing it, of double the extent, is the Kranncba Island, Surrounding it, 
of equal extent, is the Sea of Clarified Butter. Surrounding it, of double 
the extent, is the Salmali Maud. Surrounding it, of equal extent, is the 
Sea of Curd. Surrounding it, of double the extent, is Plaksa Island. 
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Surrounding it, of equal extent, is the Sea of Milk. Surrounding it, of 
double the extent, is the Puskara Island. Surrounding it, of equal extent, 
is the Sea of Sweet Water. 

The Universe is surrounded on all sides by the hemisphere of Brah- 
nianda, of which the mountain Loka-Aloka forms the extrefne barrier, --52; 

Bhdsya The author tells us that the teachers of Non-Duality are 
to be rejected not only by means of the argument set forth above, but also- 
by means of the non-existence of any proof to lead to the cognition of the 
unreality of the Universe. 

In the world, the unreality is seen of dream-objects, the yellowness 
of conch-shell, etc., by reason of their being the product of the Internal 
Instrument, etc., affected with the defects of sleep, etc. But this (unreality) 
does not exist in the fabric of creation beginning with Mahat, because 
Prakiiti, the cause thereof, and also the Buddhi of Hiranya-Garbha 
(Brahin^) are not defective, inasmuch as it is heard, for instance from the 
Sruti : ■ - ’ 

Created without departing from the past. - Rig Veda, X. cxc. 3. 

But then, since it is opposed by such iSrutis as ' ' 

Nothing here exists which is raanifokl.-Brihaf Ara>iyuka Vpani^at, IV. iv. 19, 
sopao eternal defect, called by the name of A-Vidyd or the like, should 
our opponent may say, be conceived. To tliis, the author replies by: 
saying “ from the absence of any impediment.” The idea is asfollpws^'— 
The Srutis Such as “ Nothing here exists which is manifold,” which are 
intended or employed by our opponent as being the deharrer of (the' 
reality of) the fabric of Oreation,— they, according to their context, simpiy 
forbid the non-division or non-separation in space of the Self, but are not 
directedbo signify or establislr the absolute nothingness of the fabric 
of Creation ; since, as, in that case, obstruction to their own reality also 
would be entailed, it would follow that they do not establish their own 
sense or signification. For it is not that, though there is obstruction to the 
reality of the words heard in a dream, the objects denoted' by them are 
never doubted again. Therefore, because they are not detrimental to the 
Self, the Srutis are not directed to establish the absolute negation ..of .th.e 
fabric of Creation. Among them the meaning of such Srutis as “Nothing 
here exists which is manifold,” is that nothing whatever exists which is 
separated from Brahman, because they convey the same import as do the 
Smfitis such as . 
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Thou readiest all, whence art Thou Ml.— Gita., XI. 40. 

-Of the ^rutis, for example : 

Moiillcatton (e^., a wato-pot) ia a oreatioa of speech, a mere name ; (while r, 
Clay, -only this much is the tmtK-GhMndogya Upanmt, VI. i. 4., ^ 

on the other hand, the meaning is the absence of transcendental reality in 
the form of eternality, as, otherwise, the familiar example of the olav 
would be nnproven; for, in the world, the absolute nothingness of the 
modifications of clay is not established, ivhereby they could be used as 
familiar examples. 

Of the iSrutis, again, such as : 

5T ^ 5r ^ i 

’» % fiB titnt^cn II 

^ Naithcr sapprcasion, nor, again, production, -neither entangled, nor, again, ougaged 
m the pursuit of (reedem, -neither desirous of release, nor, again, released :-such is the 
absolute tmth, — Brahma Bindu Upani^at. 10,, 

the import is the absence of iiltra-trausoendental existence, in the form of 
the eternality of the immutable, of something other than the Self. The 
import, moreover, is the non-existence of the suppression, etc,, of the Self 
since, otherwise, there would be confiict with the demonstration that such 
knowledge has release as its fruit. For, it cannot be that, having demons- 
“ Release in unreal,” one, being quite unmindful, demonstrates 
to be the fruit. 

WhatSrutis there are, again, on the unity of the Self, have been 
very First Book. In our Comtnentary on the Brabma-. 
and other gratis have been explained by us. Such is the 

The Universe is ever existent, never created. 


_ T: lU I II 

Prakara-antara-a-sanibhav^t, owing to the impossibility of any 
other mode or manner. Sat-utpattih, production of the existent. 

53. Because of the impossibility of the other mode, 
productioa must be of the existent.— 509. 

V _ VrUti :-For the benefit of the disciple, the author establishes over 
agaih even what was mentioned before. 

And the alternative mode has already been condemned 53 

B^ i-The author tells us that not only in the present state is 
the web ot creation existent, but also always. ■ ... - 


1 
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Becaiiae, by reason of tlie arguments mentioned before, production of 
the non-existent is impossible, it is that which is existent in a subtle 
form, that is produced, that is, becomes manifested. Such is the mean- 
ing. — 53. 

A geney belongs to Ahamk^ra. 

fitwrrTt ^ 5^: u ^ I II 

sjfwx! AhamUS-rah, ahanik^ra, the Ego. ^ KartA, agent, n Nn. not. 

Piirusali, Puriisa. . 

54. Ahamkara is the agent, (and) not Purusa.-^DlOi 

Vritti : — Since there is the immediate cognition that “ I do,” the 
doubt arises whether Aharnkilra be the agent or whether, by the word 
Abanikara, the Self be denoted and it be the agent. In regard to this, the 
author says : 

Because Purusa is not liable to transformation. And the co-exist- 
ence of activity and intelligence in one and the same subject fails in such 
cases as “ The tree stands.”— 54. 

Even though agency and experiencership reside in dif- 
ferent subjects, the author establishes their (separate) distribution by 
means of the (following) two aphorisms : 

The Internal Instrument possessing the modification of Abb im ana 
or conceit, is Aharnkara. It is that which possesses activity, as exertion 
is generally seen to follow immediately after conceit ; but not Purusa, 
since he is not liable to transformation. Such is the meaning. 

And what has been previously stated, namely, that Dharma, etc., 
belong to Buddhi,— that was with reference to the differences of the mere 
modification of one and the same Internal Instrument.— 54. 

When Experience ceases. . 

« 1 1 VV II 

Cliit-avasfina, resulting to intelligence. Bhuktih, experience. 

Tat-karma-arjita-tvat, being earned by his Karma Or Deserts. ’ 
55. Experience ends with knowledge (Aniriiddha), or, 
■Experience results to Intelligence (Vijfiana), because it is 
earned by the Karma thereof. — 511. 

Vritti .'—Although one Karma is worked out, when other Karmas 
will be produced, inasmuch as Karma isco-eval with the Bod}^, there will 
be non-release. In regard to this, the author says : 

Through Non- discrimination is the acquisition of Karma, whereby 
is Experience, , 
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“Cliit-avasana” means that of which the termination is in the know- 
ledge of the Self. On the appearance of Discrimination, where is the 
acquisition of other Karmas ? In the absence thereof, where is Experi- 
ence ? Of Karina already effected, the destruction is through knowledge 
itself. So has it been declared: 

Just as fire to which, fuel has been added, reduces the fuel to ashes, similarly, O 
Arjuua, does tlio Are of knowledge burn all Karinas into ashes.— -Gff in, IV. 37.-65. 

jBM,5ya :— Though agency belongs to Ahamkara, Experience ulti- 
mately results to the Intelligent Principle alone, because Ahamkara, by 
reason of its being an aggregate, is for the sake of another {vide 1. 140). 

But if Experience thus results to one by means of Karma inhering 
in another (Ahamkara), then, one may say, there will be no limitation (of 
particular Experiences) to particular Purnsas. To this, the author replies 
in the words : “because it is earned by the Karma thereof*’: because 
Experience is the result of that Karma which belongs to the Intelligent 
Principle, being transferred to it by Ahamkara. Such is the meaning. 

What Ahamkara, by taking up what Purusa, produces in the unin- 
telligent the modification of “I” and “Mine,” the act of that Ahanik^ra 
is said to belong to that Self, and by means of that very act, Experience 
in respect of that Self is acquired : thus there is no undue extension (in 
the causality of the agency of Ahamkara being responsible for the Ex- 
perience of Purusa). Such is the idea. — 55. 

Eow Re-birth takes place after attainment of Eigher Worlds, 

Oliandra-Mi-loke, in the world of the Moon, etc. ^ A pi, even, 
'wnjfn: Avpttih, return to Sarns^ra or transmigration, Nimitta-sat-bhi,- 

vat, because of the presence of the instrumental cause. - 

56. Even in the world of the Moon, etc., there is re- 
turn (to transmigration), because of the presence of the in- 
strumental cause (of transmigration). — 512. 

Vritti :— On account of its excellence, the attainment of the worlds 
pf the Moon, etc., will, one may say, itself be the end of Purusa. In re- 
gard to this, the author says: 

^ From the word, Adi, etc,, the world of Brahma, etc., are to be under- 
stood,— 56, 
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Bhdsya : —The mthoT sliows the reason for what was mentioned 
before, namely, that there is no cessation of liability (to re-birth) by means 
of reaching to the worlds ending with that of Brahmd. 

“ The instrumental cause ” is Non-discrimination, Karma, etc. 

The rest is easy. — 56, 

Higher liistruction in the Higher Worlds availeih not, 

fhfe: « §, i u 

Lokasya, of the denizens of the higher worlds. ^ Na, not. 
TJpadesat, through instruction, tits: Siddhih, success, development of knowledge, 
effectuation of non-return, Purva-vat, as in the former case (i e., of the 
terrestrial world), as before, i.e,, while on earth. 

57. Not through instruction ^hy the denizens (of the 
Higher Worlds) is there success, — as (it was not) before. — 
513. 

Vfitti : — In the case of one who has (duly) approached a preceptor, 
Release will take place, one may say, just through the hearing of the 
words (uttered by the preceptor) : what is the use of reflection, etc. ? To 
this, the author replies : 

Already has this been verily stated. Of the sluggish. Release does 
not take place through mere hearing, but by means of reflection, etc. 

Hereby are to be indicated Restraint, Observance, Posture, Regula- 
tion of Breath, Abstraction, Concentration, Meditation, and Trance. — 57. 

BhtUya ; — But then, through instruction by the denizens of those 
respective worlds, one may say, there will be non-return. In regard to 
this, the author says : 

.lust as there is no “Siddhih”, that is, development of Knowledge, 
through the mere instruction of the former, that is, of the human world, so 
does not development of Knowledge take place, as a rule, in the case of 
those who have reached the higher worlds, through the mere instruction 
of the denizens of those respective worlds. Such is the meaning. — 57. 

A, doubtful ^ruti explained. 

qUP#!! IK I II 

Paramparyena, intermediately, gradually. ufNH Tat>siddhau, there 
being the attainment thereof, i.e,, of knowledge, Vimukti-srutih, the 

^ruti about Release. 

58. Because the accomplishment thereof takes place 
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intermediately, tkere is the &uti about Release (in the 
worlds of Brahma, etc.). — 514. 

Vritti How then is it heard, it may be asked, that Release takes 
place through mere instruction? To this, the author replies : 

Because Rearing, being the first to take place, is proved to be the 
cause intermediately, there is the Sruti about Release (being the result of 
Hearing alone).— 58. 

Bhd^ya :-~But this being so, what will become, one may ask, of the 
^ruti which declares non-return from the world of Brahm^ ? To this, the 
author replies : 

Seeing that, in the case of those gone to the world of Brahmd, etc., 
development of Knowledge generally takes place gradually by means of 
Rearing, Rcfiection, etc., the ^ruti declares Release (taking place in those 
worlds). But it is not the case that Release takes place there by the mere 
going there directly. Such is the meaning. 

In those worlds, Knowledge being very common, there is a distinc- 
tio!\ from the other worlds. — 58. 

Going of the Omnipresent explained. 


II I 1 H 

Gati-sruteh, from the ^ruti about going. ^ Oha^ and. 
Vylt.paka-tve, being all-pervading, 'wfq Api, even, gvrf^inra UpMhi-yog4t, through 
conjunction of Upfidhi or external • investment. Bhoga-desa-kala- 

lUbhah, connection with, or reaching, the place of experience in time, connection 
with the place and time of Experience. Vyoma-vat, like the sky. 

59. And, in accordance with the ^:!ruti about its 
going, though the Self is all-pervading, there takes place, in 
the course of time, its connection with the place of Experi- 
ence, through conjunction of the tJp^dhi, — just as in the 
case of the Sky. — 515. 

Vritti -Just as it belongs to Prakriti, because she is all-pervading, 
to be the cause of the world, similarly, it may be said, of the Self, because 
it is all-pervading, there will be the implication of Experience in all 
places. In regard to this, the author says : 

Just as, through conjunction of the Upddhi in the shape of a water- 
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Space confined witliin the water-pot moves,” similarly, is the going of the 
Self, by the going of the Body, by reason of its delimitation by the Body, 
Through the going of the Body to that place where, under the influence of 
Karma, Experience is to take place, is the reaching of Experience by the 
Sell 

If you say that, were the Self all-pervading and of the form of 
Intelligence, simultaneous cognition would be entailed in respect of all 
objects, everywhere and at all times, but that that is not seen ; we reply 
^ that this is not so. It would be so, did the Self produce cognition of the 

inodifieatioiis b}’’ its own form of being all-pervading, but it is not so ; on 
•« the other hand, it produces such cognition just by being delimited or 

conditioned by the Body, etc. Just as the sun, although illumination is 
, its very nature, does not, while it lies to the south of the Mount. Meru, 

illunaine the northern quarters, and while it lies to the north, the southern 
quarters, because it is not all-pervading. 

While, on the other hand, the receptacle of Karina (i.e., Manas) 
having been consumed by means of Knowledge, etc., the aggregates such 
• as the Body, etc , disappear, and the Self becomes free from the influences 

of Rajas and Tanias, and becomes all-pervading, it does not produce 
cognition of the modifications, because it is immutable, but remains itself, 
f indeed, of the very form of the illumination of the Universe. 

And just as the Sky which is all-pefvading, does not become black 
i by the local connection of smoke, etc., but when it is confined within a 

water-pot and the like, the whole of it lying within the hollow of the 
1 water-iDot and the'like is thought to be black : though in that case the sky 

does not become black, because it does not possess adhesion, but the idea 
^ of blackness is a mere false misconception of the non-discriminating, 

inasmuch as, on the breaking of the water-pot, it is no longer so seen; 
similarly, is the self all-pervading ; it has no conneotion with Merit and 
so forth, nor even cognition, but by means of the delimitation or deter- 
* mi nation caused by the Body, through conjunction of Manas by the 

relation of the Jiva, as is the case with the conjunction of the air and fire, 
it is called Jiva-Atma, and appears as though it possessed Merit, Demerit, 
^ cognition, non-cognition, pleasure, pain, and so forth, Aharnk^ra, the 

Senses, their Objects, birth, etc., which are all of Prakriti, Because of 
the clearness or transparency of Prakyiti in her Sattva part, the Self 
refl,ecte(| therein, mistakes ('abhimana) the agency, etc., of Prakriti as 
belonging to itself. The false misconception also _ is in the Self as reflect- 
ed in Prakj’iti, and not in the Self (as such) ; just as the moon, though it 
is motionlesB, being reflected in water, moves through the motion of the 
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water, — such false intuition arises; or just as the face, though it be 
free from dirt, being reflected in a dirty mirror, is erroneously regarded as 
dirty. 

The discriminating, on the other hand, who behold the aloneness (of 
the Self), see that, since the Self is not liable to transformation and is free 
from association, its agency, etc., are unreal. But when there is the non- 
production of another Body, after the breaking up of the previous Body, 
in consequence of the destruction of Vasanji or tendency, through the 
dissolution of the Manas, in the order of the decrease of Vasan&, under 
the influence of the maturity of meditation, then, since the Jiva-Atmi a.lso, 
by being one with the Supreme Self, is all-pervading, wherein is the con- 
junction of Merit and Demerit ? — or agency, etc. ? But while it is beyond 
the cognisance of Speech, the characteristic of being of the form of bliss 
of supra-sensuous intuition is attributed to it, as, otherwise, it is incapable 
of being demonstrated. — 59. 

Bh(kya The author explains .the Sruti about the going of the 
Self, although the Self is all-full. 

Although the Self is all-pervading, yet, by having regard to the 
hearing of its going, the attainment of the place of experience by it is 
established through the influence of time, just as it is in the case of the 
Sky by means of the conjunction of Upadhi or adjunct or external invest- 
ment. Such is the meaning. For, just as, though the Sky is all-filling, 
yet movement to particular places is attributed to it through conjunction 
of the Upldhis such as a water-pot etc., very similarly. 

And thus there is the Sruti : 

?T5£rr i 

ii 

As the Sky, enveloped within the water-pot, (seems to move), while the water-pot is 
carried (from place to place), (whereas, in reality), the water-pot is removed, and not the 
Sky, so the Jiva, the embodied Self, which is like the Bky (in this respect),— J3mh?na- 
Sindu Opani§at, 18. — 59. 

Existence of the Body is dependent upon the presence of the Self. 

An-adhisthita-sya, of that which is not superintended, 
Phti-bhAva-prasaAgat, owing to the implication of the putrescent state*^ w Na^ 
not. Tat-siddhib, proof thereof. 

60. Because, in the case of that which is not superin- 
tended (by the Self), there is the implication of the putres- 
cent state, there is no proof thereof . 7 — 516 . 
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Vritti: — Since, prior to the production of the Body, superintendence 
is impossible, in consequence of there being no support (in which the Self 
may reside), the superintendence of the Self takes place, one may say, after 
the production (of tlie Body). In regard to this, the author says : 

Because, in the case of the all-pervading and eternal, there is no 
connection of the relation of the j>rior and the posterior, through superin- 
tendence just simultaneous with the production of the Body, is not “the 
proof thereof,” that is, is not the proof of non-superintendence (prior to 
such production), and thence also is not the (implication of) the putrescent 
state (of the embryo). —'60. 

Bka-pja : — The author expounds what has been stated before, namely, 
that the building of the house of Experience {i.e., the Body) is through the 
superintendence of the Experiencer (i.e., the Self.) 

Because semen, etc., not suj^ei intended by the Experiencer, are 
liable to putrescence, there would not be the building of the house of 
Experience mentioned before. vSuch is the meaning. — 60. 

Formation of the Body is not possible through Adpstam- 

iiii u 

Adrista-dvir^, through Adristam or Desert. Chet, if. 
A-sambaddha-sya, of the unconnected, Tat-a-sambhav&t, owing to the 

impossibility thereof, i.e., of being the cause of the formation of the Body. 
w< !TT %a Jala*Adi-vat, as is the case with water, etc. Ankure, in respect 

of a sprout. 

61. If (you say that), through Adpistam, (takes place 
the formation of the Body, we reply that it is not so), because 
this is impossible in the case of that which is unconnected 
with the seed, as is the case with water, etc., in respect of 
the sprout. — 517. 

Vritti :~-lt is just through the influence of Adristam, one may say, 
that the putrid state will not take place. In regard to this, the author says : 

Because of the incompetency of Adristam which is without a 
support, there cannot be the production of an effect through it, by reason 
of its being unconnected with the Body, just as the power of producing 
the sprout does not belong to water unconnected with the seed. 

From the word, Adi, etc., there is the inclusion of Fire.— 61. 

Veddntin Mah(tdem:—li you say that the Self does not exercise 
superintendence from the very seed state of the Body, l3ut after its pro- 
duction, and that tlie superintendence of the Self prior to the production 
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of the Body, is through Adristam, we reply that it is not so, because of 
the impossibility thereof, that is, of the unconnected, i.e,, Adrihtam, being 
the cause. The meaning is this : Of course, the connection of A.dristam 
therewith must be asserted, and that is nothing but of the form, of a parti- 
cular conjunction, etc., of its own support. 

The phrase As is the case witli water, etc.,” gives a familiar 
example. Just as water, etc., though they be the generators of the sprout, 
do not, being unconnected with the seed, generate the sprout. 

Bhd,^ya ; But then, may say our opponent, let the construction of 
the house of Experience take place from the Experiencers, even without 
their superintendence, through Adfistam. To this, the author replies : 

Because it is impossible for Adristam which is not directly connected 
with the semen, etc., to operate, througli the Experiencers, in the construc- 
tion of the Body, etc., just as it is impossible for water, etc., which are 
unconnected with the seed, to operate, through the tillers, in the produc- 
tion of the sprout. Such is the meaning. 

Hence it should be affirmed that, in the case of the semen, etc., there 
is connection of Adn§tam just by means of the connection in the form of 
the conjunction of its own support or substratum. So that it is estab- 
lished that superinteiideace in the form of the conjunction of the Self 
attended with Adri§tam, is the Hetu or efficient cause of the construction 
of the materials of Experience. Such is the import.— 61. 

Iteason for the above. 

u I ii 

Nii-gima-tvSt, because it is free from the Gunas. Tat- 

a-sambhav^t, because of the impossibility thereof, i e., of its possessing Adyistam. 
irpwTvpfl Ahamkara-dliarm^b, properties of Aliamkdi-a. Hi, for. Ete, 
these, i.e., Merit, Demerit, etc. 

62. (Pli6 Self caimot, tlirough. Adrista/to, be the cause 
of the Body), because it is free from the Gunas and because 
Adristam is not possible to it ; for these, (Merit, Demerit,, 
etc.), are the properties of Ahamkara.— 518. 

Vritti Merit, etc., residing in which as their substratum, become,' 
it may be asked, the producers of effects ? To this, the author replies : 

- Because, since the Self is free from the Gunas, it is impossible that 
ih^y, should be its properties, these, merit, etc., are the properties of 
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^ Since there is no difference between effect and cause, it is the pro- 
perties of Biiddhi (the cause; that are here stated to be the properties of 
Ahamkara (the effect).— 62. 

Bhdi^ya :--By the Systems of Thought, such as the Vaii^esika, etc., 
after having admitted, without proof, that the Self is the cause (in the 
construction of the Body; through Adristam, is established the superin^ 
tendenceof the Self as consisting in its being the means of bringing 
about ^the connection of Adristam with the semen, etc. But, in the 
author s own tenet, says he, since Adristam, etc., lack the characteristic 
of being the properties of the Self, it is not possible for the Experiencer 
to be, through that, even the Hetu or concomitant cause of the Body. 

By reason of the Experiencer’s being free from the Gunas, and also 
on account of the impossibility of Adfistam (appertaining to the Self), 
there is no iutermediateness of Adristam : “Hi”, because, “Ete”, Adristam] 
etc., are the properties only “Ahanikitrasya”, of the Internal Instrument 
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:-But then, if Purn?a be all-pervading then m.v I 
opponent, the limitedness of the Jiva, established by the ^rnli vh . " ‘ ^ 
^R5r5R(Jcrai3rTPT SOfcTWr 

IB unfounded. Similarly. i„ consequence of the denial of Wara and’also 
!ilde“T“^'“^ the identity of form among the Purusas. the’ division 

rauthor *“ apprehension, 

According to its derivation, m., 

5issrFinsrTt^ii%j 

'‘““““' "-’'“'"a* atreagthand upholding vitality. -DM t„. 

to be a Jiva is to be a living being, and that is a property of Pnrusa 
possessing &e distinction of Ahaipkara, but not of Purusa as he is in 
himself. Why ? From Agreement and Difference ”; beoause it is only 
in the case of those who possess AhamkAra, that the sustentation of excess 
of strength and vitality is seen, while, in the case of those who are devoid 
otit, only the suppression of the modifications of the mind is seen in 
consequence of the absence of Ahamkhra which is the cause of the pro- 
duction of R6ga or Passion which is the cause of activity. Such is the 
meaning. * 

Or, tlie agreement and difference are to be explained in this way 
^ there is no Iwing in the states of Release, Dissolution, etc., when there 
IS non-existence of the AntaHarana or Internal Instrument, and that 
when there is the presence thereof, there is livirig. 

So that, die limitedness of the Jiva as well as his being different 
Supreme Self, are caused by means of 
the UpaJhi or external investment of the AntaHarana, Such is the 
import. ■ ^ 

neither that experiencersliip belongs 
that which possesses the distinction, nor that it is the object of cogni- 
sance of-the intuition of •‘You” and -‘I”; for, experience whlh is of Te 
oim of immediate intuition, does not possess the characteristic of being 
poperty of Ahayktoa ; and also because it is not established that Dis^ 

of the subjects of the 

exhibited 
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tlie division of the Jlva-Atm& and the Parama-'Atm& declared by hundreds 
of sayings such as : 

»iT?s]n5^^T \\ 

STTf: 1 

Bufc when, tliere will be cognition of the non-diffei’enee between the Jiva-AtmS. and 
the Pai'ama-Atinft, then, O best of Munis, will there be the cutting asunder of the noose. 
They declare the Self to be tAVofold, according to the distinction of the Higher and 
the Lower ; the one free from the Gunas, is said to be the Higher, and the one conjoint 
with AhamkSra, the Lower. 

Of these, in respect to the state of being the Jiva, AhaipMra is 
nothing but the mark of distinction. — 63. 

Almrakki'Sk, and not lfiYQ,xa,isthe Gause. 

SWTWmt^ 

iK 1 u 

Ahaink^ra-kartri-adbln^, dependent upon Ahamkara as the agent. 

iCi,rya-siddhih, accompliahrneat. of effects. ^ Na, not, t^vara' 

kartyi-adhinA, dependent upon t^vara as the agent. JTfwrrw^ Praml,i?a-abhS,vat 
because of the absence of proof. 

64. Dependent xipon Ahamkara as the agent is the 
accomplishment of effects, (and) not dependent upon Isvara 
as the agent, because there is no proof (of this). — 520. 

Vritti Since it possesses lordliness (Aiisivarya), therefore, it is the 
Jiva-Atm^, may say our opponent, that is Wara, and it is He who will 
create the Universe. And to this effect has it been said : 

isvara dwells, O Arjuna, in the region of the heart of all beings, causing, by means of 
His Mayd, all beings to move about, like puppets made to perform movements through a 
mechanical apparatus.— -Gf to, XVIII, 61. 

Ill regard to this, the author says : : 

“ Because of the absence of proof ” : because of the absence of the' 
knowledge of the material cause of the Universe. 

Because (the supposed Is^vara, t.e., the Jtva as Wara) is not all- 
pervading, the supposition' of more than one Ifivara (will also be neces- 
sary). — 64, 

7 





Bhdsya: — Now, witli a view to establish that the triad of Bralimfi,, 
etc,, are the only Waras in a practical (and not in a transcendental) sense, 
the author desires to demonstrate that it is of Mahat and Ahamk^ra only 
that the Universe, excepting these, is the effect, and not of any Isl vara. 
Therein, in the first place, he states the effect of Ahamkara. 

The agent which is of the form of Aharnk^ra, —it is dependent upon 
that only that there is “ the accomplishment of the effect,” that is, the 
fulfilment of creation and destruction ; because power equal to such a 
task, is the effect of Ahamkara, since that power is not seen in those who 
are devoid of Ahamk&ra. 

On the other hand, (“the accomplishment of the effect ” is) not 
dependent upon a Supreme li^vara, not affected by Ahaink^ra, as declared 
by the Vaisesikas and others ; because there is no evidence of creatorship 
uninfluenced by Ahaniktra, and of an eternal li^vara. Such is the mean- 
ing. For, it is creation preceded by Ahaipk&ra that alone is heard in the 
Sruti, 

mi ^ 

I will be many, I will procreate.— 0?iMndogfya Upairiisttt, VI, ii. 8, 

There is no evidence that, in the above ^ruti, the word, Aham, I, 
is a mere imitation (of secular languageh 

By this aphorism it is also established that the agency of Brahma 
and Rudra, in creation and destruction (respectively), as proved by the 
6ruti and Sinyiti, is due to the Upadbi or investment of AhamkS-ra. — 64. 

There is no Intelligent Gause, of AhsLmMiSi. 

IK KV II 

Adrista-udbhfiti-vat, like the arising or development of Adyistam, 
or Desert. ^^c^Samana-tvam, sameness. 

65. It is the same as in the case of the arising of 
Adristam.^ — 521. 

Vritti The author says that, because it is an effect, even the 
.characteristic of being the effect of an Intelligent cause is not-one-pointed, 
t.e., inconclusive. 

“As in the case of the arising of . Ad ristam,” because it has no 
creator. If that also were to have a cause, another arising of Adristam 
will be required as a concomitant ; of this of that also, yet another ; and 
hence there will be non-finality. And because it has a beginning, 
there is no abandonment of the beginninglesspess of Sarnsfira or mundane 
existence,— 66, 
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Bhai^ya But granted that Aliarnk^ra is the cause of all the rest : 
but what, pray, our opponent may ask, is the cause of Ahaipkara ? To 
this, the author replies : 

Just as, in the case of creation, etc., manifestation of karma, action 
or change, causing agitation in Prakriti, takes place merely through a 
particular time, inasmuch as, in the supposition of another karma or 
action as being the cause of the development of the preceding one, non- 
finality is entailed, very similarly is Ahacpkfira produced just from time 
merely as the Nimitta or concomitant cause, but not that there exists 
another cause of it also : thus there is equality between us. Such is the 
meaning. 

Neither can it be said, in the opinion of those who admit an Wara, 
that the manifestation of effects also is caused by Isfvara himself, inasmuch 
as it would entail partiality and want of compassion on the part of l^vara. 
For, it is just by means of their being dependent upon karma that parti- 
ality etc., on the part of l^vara, are to be avoided by those who admit an 
livara. If, then, I^vara himself is to superintend karma, then partiality, 
etc,, will certainly be entailed. Such is the import. — 65. 

Veddntin Mahddeva ; — As in the case of the Udbhfiti or production of 
thstt of which there is no visible creator, e.g., earth, sprout, etc., there is 
(in the case in questionV the sameness of the absence of an intelligent 
cause. Foi’i as in the case of the earth, sprout, etc., there is no intelligent 
creator, because there is no knowledge of it, similarly in the case of the 
Tan-mfLtras also. 

Other funotions of the supposed Isfvara accounted for. 

UfUTSsqg; H I, n 

Mahatah, of Mahat. Anyat, another (Aniruddha) ; the rest 

(VijhS.na.) 

66. Of Mahat, (the cause is) something else (than 
Ahamkara.) — Aniruddha. From Mahat is the rest. — Vij- 
nana. — 522. 

Vfitti: — While Aliaipkilra is the cause, does it, it may be asked, 
possess causality towards Mahat also ? To this, the author replies : 

The cause of one thing cannot be its effect. — 66. 

Bhd^ya What is other than the effect' of Ahanikara, viz,, creation 
etc., --that is, preservation, inner rulersliip, etc., —that arises from the 
Principle Mahat itself ; because, by reason of absence of the cause of 
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Abhimana or conceit, and the like, on account of its being constituted by 
pureSattva, the spring of its activity is only benevolence towards 
others, and also because it possesses exceeding Iciiowleclge, power, and 
lordliness. Such is the meaning. 

And by this aphorism it is established that the character of Visnu 
as the Preserver of the Universe is due to the Principle Mahat as his 
UpSidhi or adjunct. While, because the Principle Mahat is His UpMliii 
Visnu is sung as the Great, the Supreme Lord, and Brahm^. So has it 
been said : 

What they declare to be the Ohitta or mind called V&sudeva, i.e., (Visnu), that 
consists of Mahat.— Srim»d-BhdgaYatara, III. xvi. 21. 

In this (Samkhya) Sastra, the Causal Brahman is, however, intended 
to be nothing but the genus of Piirusa free from the Gunas, inasmuch as 
there is non-admission of li^vara. Therein the word, cause, either refers 
to the Upadhi in the shape of its own power or energy, viz., Prakriti, or 
refers to Himitta or instrumental or concomitant causality, since the 
end of Purusa is the cause of moving Prakriti to activity. — 66. 

Tn any case, the relation of Prakriti and Purusa is from eternity. 

lU I u 

Karma-nimittah, of which Karma or Desert is the nimitta or in- 
strumental cause. Prakyiteh, of Prakyiti. Sva-Sv4mi-hhavah, 

the relation of the thing owned and the owner thereof. Api, also, An- 

Udih? beginningless, Bija-aAkura-vat, as in the case of the seed and 

the sprout. 

67. The relation of the owned and the owner,' in the 
case of Prakriti (with Purusa), even though it he due to the 
instrumentality of Karma or Desert, is without beginning, 
as in the case of the seed and the sprout. — 523. 

VvUti : — The thing owned is Prakriti, the owner is Purusa. Is 
the relation between them, it may be asked, natural, or is it due to the 
instrumentality of something else ? If it be natural, then, since nature 
never departs, there will be non-release. In regard to this, the author 
; saysi"' 

“ Of Prakriti ”, — this is an illustration : of Purusa,— this also is to 
be observed, / 
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And if Karma is tlie cause of the relation of the owned and the 
owner, on the exhaustion of Karma through Discrimination, from the 
absence of the relation of the owned and the owner, there will he 
Release. 

By means of what is non-eternal being with a beginning, there is 
no avoidance of begin ninglessness. in the case of what is eternal also : 
hence “ Beginningless”,— this has been stated. — 67 . 

In places it has been stated that, for the sake of the 
owner, the activity of Prakriti arises quite spontaneously. Herein the 
relation of the owned and the owner is the relation of the experienced and 
the experience!-. And that, one may say, does not exist prior to the 
activity of Prakriti. 

The author removes this apprehension. 

According to what class of the Samkliyas, of Prakriti and Purusa, the 
relation of the owned and the owner, that is, the relation of the experience- 
able and tlie experieiicer, is due to the instrumentality of Karma nr 


mination. 

teacher. 
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that doctrine also the relation is without a beginning. Such is the 
meaning. 

It is this very doctrine which is the author’s own, because it has 
already been declared by him. 

And Non-Discrimination, just like Karma or Desert, persists, in 
Pralaya or Dissolution also, in the form of Vdsan^ or Tendency, 

In the doctrine, on the other hand, that Non-Discrimination is the 
autecedeut non-existence of Discrimination, beginning! essiiess, as in the 
case of the seed and the sprout, is not possible ; because it is the undivid- 
ed (akhan^a) antecedent non-existence alone that is the Hetu or cause 
of all experience whatever. — 68. 

A Third View of the Matter. 

IK Ki || 

: Lihga-^artra-nimitlakah, due to the instrumentality of the 
Linga Sarlra or Subtle Body. tti, thus, Sanandana acharyah, 

the teacher Sanandana. 

69. (The relation of the owned and the owner, be- 
tween Prakrit! and Purnsa is) due to the instrumentality, of 
the Subtle Body,— thus holds Acharya Sanandana.— 525. 

Vritti The author states the doctrine of a branch (of the Sarpkhya 
School). 

Because it undergoes transmigration (layaua), therefore, it is called 
the Lifiga; it is the Subtle, Vehicular Body. 

So long there is the going of the Subtle Body into the Gross Body, 
so long, there being the relation of the owned and the owner (between 
Prakrit! and Purusa Purusa), is said to be bound.— 69. 

B/K%a: —Professor Sanandana, on the other hand, says that the 
relation of the owned and the owner, between Prakrit! and Purusa, that 
is, their relation of the experienceable and the experieucer, is due to the 
lihga Sarira as the instrumental cause thereof, because it is by means of 

the Liftga Aarira itself that Experience takes place. 

In his doctrine also, that (relation) is without a beginning. Such is 
the meaning. 

Although the Lihga Sarira does not exist in the state of Pralaya or 
Dissolution, yet there exists the cause thereof, vk., Non-Discrimination, 
Karma, etc., produced by the Lifiga ^arira belonging to a previous 
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Creation. By means thei-eof is the similarity of the relation of the owned 
and the owner and the Lifiga Sarira to the seed and the sprout. vSuch is 
the intention. — 69, 

Gonelusion. 

^ Hi, IVS^H 

«mYat, what. ®»TVa, or. Tra Tat, that. Va, or. fifBafft: Tat-uchchhittih, 
eradication or uprooting thereof, i.e., of the relation, gwi: Purusa-arthah, the 
end of Purusa. 

70. Be that either this way or that way, the uprooting 
thereof is the end of Puriisa, — the uprooting thereof is the 
end of Purusa. — 526. 

Vvitti : — The author states his own opinion. 

“ Be that either this w^ay or that way ” : whether it he through 
exhaustion of Karma or Desert, or through. Knowledge, or through any- 
thing else ; the cutting short of SamsS,ra, by means of the uprooting of 
the relation of the owned and the owner, is the end of Purusa. 

“ The uprooting thereof is the end of Puru§a • the repetition of 
this is to indicate the close of the Book. 

This tenet of “Existent Effect,” which was indeed previously ascer- 
tained, was to be established according to the Tantra or the Principle of 
Re-capitulation ; hence it will not count as a tautology.— 70. 

Here ends the Sixth Book in the Vritti to the S&rrikhya-Pramehana' 
Siitram of Kapila. 

And this treatise is here completed. 

By the wise A.niruddha has been composed the Vritti of the S^m- 
kbya-Siitram for the discrimination of the Sattva of the sluggish or dull 
and also for the Release of the Self. . , . 

Bhdsya : — The author sums up the sense of the teachings of the 
^Istra. 

"i^^h ether the relation of the experienceable and the experiencer, 
between Prakriti and Purusa, be due to the instrumentality of Karma or 
Desert, or be due to the instrumentality of Non-Discrimination, etc., the 
uprooting of this which is by all means difficult to uproot, by reason of 
its being wdthout a beginning, is the supreme end of Purusa. Such is the 
meaning. This, the same, was premised iii the beginning : “ Permanent 
Prevention of the threefold Pain is the Supreme Purpose of Life ” (I, 1.) 


I 



si«wr.)t?r 5R9RT ll 

This My birth in this world is for the sake of a eoinplete ( 
Principles, as approved in the Philosophy of the Self, to those ^ 
painful hUtQ.—Sriumd-BMgavatam, III. xiv. 36., 

that it is the son of Devahhti, the incarnation of Vis 
of the Sanikhya, and also because the supposition of 
dant, A'ud in the above passage of the Mah^bkl 
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But then, may say our opponent, here the cessation of experience, 
equally of pleasure and pain, is said to be the end of Purusa, whereas’ 
there the cessation of mere pain is said to he the end of Purusa : how 
then is here the conclusion of what was stated there ? We reply that it is 
not so ; because, even if there is a difference of language, there is no 
difference of sense. For, pleasure is verily thrown to the side of pain : 
hence experience of pleasure is the very same as the experience of pain : 
the experience of pain also is nothing but the connection of pain with 
Purusa in the form of a reflection ; and by reason of the fact that the Self 
is of itself eternally free from the association of pain as an attribute, in the 
first aphorism also is intended the cessation of pain just in the form of 
a reflection : hence there is one and the same sense in the opening and 
concluding aphorisms. 

The twice repetition of the greater portion of the aphorism is for the 
pui’pose of showing the close of the treatise. 

In the Sixth Book, called the Tantra, has been made the elaboration 
of the principal teachings of the Sastra which were not mentioned by the 
ancients, and afterwards the sense of the treatise also has been summed 
up. 

This the same Saqakhya ^Sstra was promulgated by the Lord Visnu, in 
the form of Kapila, for the benefit of the world. In regard to this, what a 
certain so-called Vedantin says, namely, that Kapila, the author of the 
Sanikhya, is not Visnu, but is a different Kapila who was an incarnation of 
Agni ; since there is the Smfiti ; 

srm 

He is Agni, by name Kapila, who is the promulgator of the Sfimkhya 6'astra.—Ma?id- 
bMmtam, 

that is merely an illusion caused to mankind, inasmuch as we learn 
from such Smritis as : 
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lias been used simply because of the appearance or influence of the power 
called Agni ; just as, e.p., in the saying of Sri Krisna : 

I am Kala, the destroyer of worlds, aroused.— XI. 32,, 
lias been employed the word, Kala, simply because of the appearance of 
the power of Kala ; since, otherwise, there will be entailed the difference 
of Kyisna, as the Manifestor of the Universal Form, from Krisna, as the 
incarnation of Visnu. Such is the hint.— 70. 

Having filled up, to overflow, the receptacle of the Simkliya with the 
nectar churned from the Vedtinta, the Risi Kapila entertained, in days of 
yore, other Risis, at the Sacrifice of Knowledge. 

By means of faith in his words, through constant devotion to that 
Guru, with the help of a drop of his grace, that g^stra, in this form, has 
been expounded by me. 

Here ends the Sixth Book, called the Book of T antra, in the Gommentary, 
composed by Vipidna Bliih^u, on the Sdmkhya-Pravachanam of 
Kapila. 

Thus is complete the Commentary on the Sdnikliya-Pramehanam. 
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, TtlE SAMKHTA-KAEIKA. 

SarriMuja is , the only means of the Supreme Good. 

f^^^TTWqTrTrgr f^^rarr ?T?W^TrI% I 
HTTrsrf ^^FfTT^cT^sw^rg; u ? n 

^'J^'^^a-traya-abhigh4t4fc, from the disagreeable occurrence 

Jiinm. the'^ZJe'Xw 

oounter-ai-M™ fh r • T’ ®"‘l'^“'y- W’'™* Tat-araghAtake, preventive or 
Ddt Cern^^^ W' H^ten, into the means, .f 

., a. .^... .,.x 

_ I. the disagreeable occurrence of the threefold 

pam, (proceeds) the . enquiry into the means which can 
prevent it ; nor is the enquiry superfluous because ordinary 
(means) exist, for they fail to accomplish certain and perma- 
3i6nt prevention of pain. 

ANNOTATION. 

which, by being known, would 
aocomphsh the Supromo Good. Knowledge about the subject matter o£ 
e propose feaetra is the means of aooomplishing the Supreme Good' 
ahe piesent Kanfca, therefore, introduces au enquiry into that subject — 
Vachaspati Miilra’s ra£tm-5:WwcZl “ 

2. The subject-matter of the Simthya System comprises the well- 

cuown I vventy-five Tattvas or Principles, from, the knowledge of which 
Ja%am P®'"- 0^- GauflpSda’s 

. 3. The Supreme Good is Moksa or Release which consists in the 

permanent impossibility of the iuoidence of pain iu any form whatever 
that .8, in recovering that state of the pristine purity of the Self in which 
heoccurreucoof pain is impossible, in other words, in the realisation of 
ttie toeir as bell pure and Simple. ' 
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4. Pains, according to tte place of their origin, are divided 
primarily into two classes : internal and external. Internal pains, again, 
are either bodily or mental. These are called Adhytitinika or intra-organic. 
External pains are either Idhibhantiha or cansed by created beings, 
namely, man, beast, bird; reptile, and the immobile, or Adhidaivika or 
cansed by supernatural agencies, snch as Yaksa, Raksasa, Vinayaka, etc. 
Row, pain, such as it is, cannot be ignored, because it is experienced by 
every individual being. 

5. Pain is not a condition of the pure Self. It resides in the 
Internal Instrument of Action and Cognition, that is, the inner sense, or 
Buddbi, and is a particular modification of that component element of it 
which is called Rajas. “AbhighAta” is the contact of the power of 
Sentiency with pain as an object of disagreeable sensation. 

6. It may be objected that when such obvious remedies as medi- 
cines, desirable-objects, skill in political arts and sciences, emplojmient of 
gems and cbarms, etc., for the alleviation and ^removal of»»pain, do exist, 
whilst the knowledge, of the Tattvas is difficult of attainment and to be 
acquired only by long study and traditional tuition through many 
generations, the investigation proposed is needless. To 'this, the answer 
is that the obvious means are neither Ekanta or absolute, nor Atyanta or 
final ; that is, there is in them no certainty of the cessation of pain nor of 
the non -recurrence of .pain that has ceased. Therefore, the good accom- 
plished by them is not the Supreme Good. The means of accomplishing 
the Supreme Good must possess these two pi-operties. Such a means is 
the knowledge of the Tattvas. The enquiry, therefore, is certainly not 
needless. 

7. But our opponent may contend that, though the obvious means 
may fail, still there ai e means declared in the Vedas, which bring about 
absolute and final cessation of pain, and that, consequently, ibe proposed 
enquiry is quite siipeifluous Accoj-dingly, the next Karika declares : 

Scriptural, like ordinary, means are defective. 

Drista-vat, like the ordinary (means), Inusravikah, the 

revealed,- Vedic, scriptural. Sab, it, i.e., the Vedic means, Hi, for. 

A-viiiuddhi-ksaya-atisaya-ytiktah, attended with impurity, waste, 
and excess. Tat-viparitab, the opposite thereof, i.e., of ordinary and scrip- 
tural means. SreyS,n, preferable, Vyakta-a-vyakta-jna-vijnanAt, 



SAMKHYArKARIKA. 


as it consists in discriminative know ledge of. the Manifest, the TJnmanifest, and the 
Knower. 

II. Like tlie ordinary, is tlie scriptural (means 
ineffectual), for it is attended with, impurity, waste, and 
excess. (The means which is) - the ■ opposite of both , is 
preferable, as it consists in a^ discriininative knowledge, of 
the Manifest, the Unmaiiifest, and the Knower. 

• ANNOTATION. ■ ■ ■ 

8. “ Scriptural” here refers to the rituals laid down in the Vedas, 

and not’ to their Jnana-Kanda portion, for Discriminative Knowledge also 
is enjoined in tljem. . 

The scriptural means nre, e.g.^ the drinking of the Soma juice, 
performance of sacrifices such as the .Jyotiijtoma, the Aj^varaedha, 
etc. They are “ impure ” from sacrifice of animals, etc. The result 
produced hy them is liable to “waste,” for even heaven and' the gods 
pass away in coarse of time. They are also ineqaal in the distribution 
of their rewards. 

9. The “ opposite of both ” that is, that which is absolute and 
final in its result, and is free from iinpurity, deficiency, and inecpiality. 
Such a means' is the discriminative knowledge of Prakfiti and Purusa. 

10. “Vijhana ” means knowledge of discrimination. Knowledge 
of the Manifest leads to tlie knowledge of its cause, the Unmaiiifest. 
And knowledge of both as existing for the sake of another, leads to the 
knowledge of the Self. The Manifest begins with Mahat and includes 
Aharrikara, the five Tan-m itras, the eleven Tndriyas, and the five Great 
Elements. The Unmaiiifest is the Prad liana, i.e.^ Prakriti. The Knower 
is Piinisa. These are the Twenty-five Tattvas. 

11. The mutual differences of .the Manifest, the Unmaiiifest, and 
theKnoweraredeclaredintheuextKarika. 

The Mmiifest, the Unmanifest, and the Knower distinguished. 

!T pq: U \ U 

Mula-prakvitih the root-evolvent. A-vikritih, non-evolute. 

Mahat-itdyfdj, Mahat, etc. Prakriti-vikritayah, evolvent-evolutes- 

^ Sapta, seven. ^5I2 r: Sodasakal?, sixteen, g Tu, merely. . VikArah, 

evolute, ^ Na, not. Prakyitlh, evolvent, ^ Ka, not. : Vikritib, evolnte. 

Purusah, Purusa. 
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III. The Boot Evolvent is no evolnte ; Maliat, etc., are 
the seven evolvent-evolntes ; the sixteen are mere evolutes ; 
(that which is) neither evolvent nor evolnte, is Purnsa. 

12. By “Pralsriti ” is meant that wliicli procreates or evolves— the 
Pradh^na, that is, that in which all things are contained, and in its 
general significance, it denotes that which becomes the material cause of 
another Tattva. , 

13. The Root Evolvent is the state of equipoise of Sattva, Rajas, 
and Tam as. It has no root of ils own and is the root of all things. Hence 
it is ' not a product. To imagine a root for the Root Evolvent would 
entail infinite regression. 

. 14. Evolvent-E volutes : Mahat springs from the Pradhana and, 
in its turn, gives rise to Ahaiph^ra ; AhamkSra, in its turn, to the 
Tan-m^tras of Sound, Touch, Smell, Form, and Taste ; and these, in their 
turn, respectively to the gross elements of Ether, Air, Earth, Fire, and 
Water. 

15. It is next to be considered how the existence of the Tattvas 
described above can be rationally established. The causes of cognition 
and non-cognition are, therefore, expounded in the following four Karikhs. 

Sources of Jinowledge enumerated. 

. swiurfts smiwifw u « ii 

^^B^Dristam, the seen, sensuous, perception, Antim^nam, inference. 

sHTiwi Apta-vachanam, statement of trustworthy persons, vr Cha, and. 
Sarva-pramana*siddha-tv4t, because all proofs are established, Tri-vidham, 

threefold. w^m^PjamAnam, proof. Istam, desired. Prameya-siddhib, 

establishment of the existence of the things to be proven, ri^., the Twenty-five 
Tattvas. iwaura PramApAt, from proof, Hi, verily. 

IV. Perception, Inference, and Testimony (are the 
Proofs ; by these) all proofs being established, Proof is 
intended to be threefold. From Proof verily is the estab- 
lishment of the Provables. 

Pereeption, Inference^ and Testimony defined. 

\\^ i\ 

Prali-visaya-adhyavasAyah, ascertainment . of each respective 
object by the senses. Dpstam, perception, Trividham, threefold, 
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Anum^nam, inference. Akhy&tam, declared. Tafc, it. LiAga 

lingi-purvalcam, preceded by the mark and by that of which it is the mark 

Apta-sruti!!^, trustworthy person and the Veda, Apta-vachanam, 

trustworthy statement, testimony. ^ Tu, while. 

V. Perception is the ascertainment of each respective 
object (by the Senses). Inference has been declared to be 
threefold. It is preceded by the mark and it is preceded by 
the thing of which it is the mark. While Testimony is the 
statement of trustworthy persons and the Veda. 

annotation. 

16. Vachaspati Mii^ra interprets “ Prati-visaya-adhyavasayah ” as 
follows : Adliyavasaya, that is, the operation of Buddhi, in other words, 
cognition, based on or depending upon Prati-visaya, that is, that which 
functions in regard to, that is, comes into contact with, the several objects, 
in other words, the Senses. 

17. The same authority describes the process of perceptual 
cognition thus ; On tlie modification of the Senses apprehending objects, 
when there takes place the subdual of the Tamasof Buddhi, there is 
predominance of the Sattva, which is variously called Adbyava§4ya, Vritti, 
and Jn^na. And the favour that is hereby done to the power of intelli- 
gence, that is the fruit ; it is tlie consciousness of PrarnS, or Right Cogni- 
tion. For the Buddhi Tattva, being derived from Prakriti, is unintelli- 
gent ; hence its Adliyavasaya also is unintelligent, like a jar, etc. 
Similarly, the other modifications of the Buddhi Tattva, such as pleasure, etc., 
also are unintelligent. While Purusa, unassociated with pleasure, etc,, 
is intelligent. Yet he, by the falling of the shadow of cognition, pleasure, 
etc., reflected by those residing in the Buddhi Tattva, becomes, as though 
possessed of cognition, pleasure, etc. This is how the intelligent one is 
favoured. And by the falling of the shadow of intelligence, Buddhi and 
also its Adhyavasfiya, though unintelligent, appear, as though intelligent. 

18. Anumana is inference, by means of the mark, of the thing of 
which it is the mark, and vice versa. The Methods of Inference are either 
of Agreement, called Vita, or of Difference, called A-Vita. A-Vita in^ 
ference is called ^esa-vat, because it has the ^esa or the remainder or the 
residue as its subject matter, B.g., Earth is not not-Earth, because it pos- 
sesses smell. G-audap^da explains l§esa-vat to be inference in respect 
of the Sesa or remainder of the class ; e.g., having found a drop of water 
taken from the sea to be salt, the saltuess of the rest also is inferred. 
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Vita inference, is two-folcl : Piirva-Tat and Samanyato Drista. 
Purva-vat is tlie inference of an individual of a genus particular instances 
of wliicli Lave previously been seen ; e g., tlie infeience of fire from smoke, 
in a mountain, fire Laving previously been seen in the kitclien. S^ima- 
nyato Drista is inference of a thing particular instances of wliicli same 
kind Lave not previously been seen, but particular instances of a kind 
similar to wbicli Lave previously been seen in analogous cases ; that is, 
in this ease, the particular is not seen but the genus is seen. B.g., 
Karana-tva or instrumentality, that is, the capability of effecting an act 
is, as a genus, a known thing, because it has been seen in the axe which 
is an instrument of cutting. But an Indriya or Power of Cognition and- 
Action (commonly rendered as Sense Organ) does not belong to the same 
class as the axe, and is also not an object of perception. Now, cognition 
and action are acts, and as the act of cutting cannot be effected without 
an instrument, so the acts of cognition and action cannot be effected 
without some instrument. Thus is inferred the existence of the Jndriyas 
as the Instruments of Cognition and Action. 

Apta means Ach&ryas, such as Brahmd and the rest. 

• Super-Sensible objects how proved. 

S^mfi-nyatab, of the generic. 5 Tu, but. Dyi&t4t, from the 
seeing, Ati-indriyljj^m, of things transcending the senses. . 

Pratitifi, approach, intuition, cognition, Anum^n&t, from inference. 

Tasm^t, from that, Api, even. Cha, and also, from Sesa-vat inference 
(Vichaspati). A-siddham, not-eslablished. Paroksam, super-sensuous. 

Apta-&gamfLt, from Testimony and Revelation. Siddham, proved. 

YL (Intuition of sensible things is fioin perception). 
But the intuition of super-sensible things is from Sama- 
nyato Drista and Sesa-vat Inference. And super-sensible 
things not estahEshed from that even, are established from 
Testimony and Eev elation. 

19. Prakriti and Puruta are not objects of perception and there- 
fore they are unreal, argue our opponents ; for a hare’s liorn or a castle 
in the air is not perceived, because it is unreal. It is, accordingly, next 
pointed out that peiception cannot be tbe sole test of reality, because 
there are well-known causes from which even admittedly existent things 
are not perceived. These causes aie declared in the next Karikd. 
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Oftuses of failure of external perception enumerated. 

^Tr»?r'^rr>^3[«mr?rT5=rR>sfR^iTi^ i 
Hl^pqTf5?TfWRr?r%¥r^r^3[ irnr ii vs o 

^rai^ra Ati-darat, from extreme distance. Tlie word Ati qualifies 

distance as well as all the rest, Sa-nipyat, from nearness. Indriya- 

gluitat, from impairment of the senses. Manah-anavasthanat, from 

non-piesence of mind, Sauksmyat, from fineness. ssraviRm Vyavadhanat, 

fromjntervention. Abhibhavat, from suppression by others. ^Rr%xm 

bamana-abhiharat, from intermixture with likes, Oha, and others. 

Vri. (Apprehension of e\reii existing things may not 
take place) through extreme remoteness, nearness, impair- 
ment of the senses, non-presence of the mind, extreme fine- 
ness, intervention, suppression by other matters, intermix- 
ture with likes, and other causes. 

Why Pvakviti is not an object of ’perception. 

cl^ H J. H 

Sauksmyat, from extreme .fineness, Tat-anupalabdhih, 

appre eiision thereof, f.e,, of Prakriti. n Na, not. sinram Abh^vat from 
nomexistence. *%: KAvya-tab, from effects, Tat-upaiabdheh, because 

of the apprehension thereof, Mahat-Adi, Mahat and the rest, nn Tat, that 

0 a and. to Karyaip, effect, aalnwir Prakritnaarftpani, similar to Prakriti 

™s>i Virfipaip, dissimilar. ^ Cha, and. riaKriii. 

f -D extreme fineness is the non-apprehension 

ol Prakriti, and not from her non-existence, heoanse there is 
apprehension_ of her from the effect. And that effect is 

Mahat, etc., similar find dissimilar to Prakriti. 

20. “Similar and dissimilar to Pr.akriti": for those resemblances 

and dillerences, see Karikas X and XI. 

21. But from the effects, a mere cause or cause in the abstract is 
deduced, and not its nature, and, on this point, different conclusions have 
been arrived at by different thinkers. Thus, some . Buddhists, say 
that the existent is produced from the non-existent; e.^., from the non- 
existence, by destruction, of the seed is produced the sprout. 2 Some 
the Vedaiitins, say that the effects are the. Tivarta or revolution of one 
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single existent thing, aiid are not theniseives ultimately real. 3. Some, 
the Vaij^esikas, Naiyayikas, eta, say that from the existent, i,e,, the Ulti- 
mate Atoms, is produced the non-existent. 4. The elders, the Samkhyas, 
say that from the existent is produced the existent. Of these, on the first 
tliree alternatives, the Pradhana is not established. For the character- 
istic of being the Pradhana, i.e., that in which all things are contained, 
and of being of the nature of Sattva, Rajas and Tamas, belonging to the 
Cause of the World, consists in being of the nature of Sound and all 
other Parinama or transformations, the essences of which possess the 
distinctions of pleasure, pain, and bewilderment. Now, if the existent 
is to be produced from the non-existent, how can a non-existent, name- 
less, form-less cause possess the nature of Sound, etc., in the form of 
pleasure, etc. ? for there is no proof of the identity of nature between the 
existent and the non-existent. If, again, the diversity of Sound, etc., 
is the Vivarta of a single existent thing, still it would not follow that the 
existent is produced from the existent. For a one without a second 
cannot have identity of nature. with the diversity; on the contrary, the 
apprehension of the non-diversity under the characteristic of the diversity 
is an error pure and simple- With those also, again, namely Kan^da, 
Gotama, and others, who say that it is from the existent that the non- 
existent is produced, the cause cannot be of the nature of the effect, 
because there is no proof of the unity of the existent and the non-existent. 
Hence there can be no proof of the PradhS,na on these theories. In order, 
therefore, to establish the existence of the Pradhana, the next K8.rika 
determines that the effect must be existent from before its “ productfon.” 


Effects 'pre-exist in their causes. 


ug; u s. u 

A-sat-a-karau4t, from the non-effectuation of the non-existent. 

Upad4na-grahan^t,hfrom the selection of material for the effect, 
Sarva-samhhava-abhdvat, from, the absence of the production of 
every thing by every means, srai'ei Saktasya, of the competent, tSakya- 

karan^t, from the effectuation of the producible. K4rana-hh&vat, from 

the nature of the cause. ^ Sat, existent, K^ryam, effect. 

IX. The effect is ever existent, because that, which is 
non-existent, can by no means he brought into existence ; 
because e:ffects take adequate material causes ; because all 
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things are not produced from all causes ; because a compe- 
tent cause can effect that only for which it is competent ; and 
also because the effect possesses the nature of the cause. 

ANNOTATION. 

22, That which, is non-existent, etc, : e.g. a hare’s horn. 

Effects take, etc. : Oil, for instance, can be produced from mustard 
seeds, but not a piece of cloth. 

All tilings are not produced, etc. : Did effects not pre-exist in their 
causes, then, in mustard seeds, for example, there would he non-existence 
of a piece of cloth, a jar, in fact, of every other thing as well as of oil, 
and it would be quite as easy to produce a piece of cloth, a jar, and all 
the rest from them as it is to produce oil. But such is not the case. 

. A competent cause can effect, etc. : Competency means potentiality, 
the unmanifested state of the effect. A lump of clay, for instance, is 
potentially a jar ; in it the jar lies hidden, unmanifested ; it is manifested 
in the form of the jar by the operation of the potter. 

The effect possesses the nature, etc. : The colour, weight, touch, etc. 
of a piece of cloth for instance, are the colour, weight, touch, etc., of the 
threads from which it is made. This could not have been so, were not 
cause and effect identical in essence. 

The Manifest and the Unmanifest contrasted^ 

Ig’iq Hetu-mat, possessing or depending on a cause, A-nityain, non- 

eternal, perishable. A-vyApi, unpervading, finite. Sakriyam, mobile, 
mutable. Anekara, multitudinous, manifold, Asritam, supported, depend- 
ent. Lifigam, raergent, mark, SAvayavam, made up of parts, 

Para-tantram, subordinate. Vyaktairi, the manifested, Viparitam, 

the reverse. A-Vyaktam, the unmanifested. 

X. The Manifest is producible, non-entemal, nou-per- 
vacling, mobile, multiform, dependent, (serving as) the mark 
(of inference), a combination of parts, subordinate. The Un- 
manifest is the reverse (of this). 

ANNOTATION. 

23. Sakriya, migratory ; Buddhi and the rest leave, one after another, 
bodies which they had taken up and enter into other bodies i this is their 
movement. The movement of the Body, Earth, etc., is indeed well-known. 
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AneMy multitudinotis : Theie are as many of them as there are Puru- 
sas i Earth and the rest also are multiplied according to the differences of 
Bodies, jars, etc. 

AsritOy supported : They are supported by their respective causes. 

Lifiga, mergent, mark : Bnddhi and the rest are marks of the Pra- 
dhana. Gandapada explains the word to mean “subject to dissolution.” At 
the time of the Dissolution the five Great Elements merge into the Tan- 
mStras, and these together with the eleven Indrijas, into Ahamkara, and 
this, into Buddhi ; and that merges into the Pradh&na. 

Paratavtra, subordinate: Buddhi, for instance, when ithas to produce 
its own effect, namely, Aharpkfra, has to draw' upon Prakfiti ; otherwise, 
being weak or exhausted, it will not be able to produce Ahainkara. Simi- 
larly, by Abarpkara and the rest also is awaited the inflow of Prakriti 
in the production of their own effects. 

24. Vi'parita, reverse : The Unmanifest is causeless, eternal, all 
pervading, motion-less, single, self-sustained, the subject of the mark or 
non-mergent, part-less, and supreme. 

The Manifest y the Unmanifest and the Knoirer contrasted and compared. 

sqfp nmsivn^ ^ w %% w 

Tri-gunatn, having or constituted hy the three Qu^as, oia., Sattva, 
Rajas, and Taroas. A-viveki, non- discriminative. Visayah, objective. 

Slmfinyam, common. A-chetanam, non-intelligent. Prasava- 

dharmi, prolific. Vyaktam, the Manifest, fwr Tatha, so. mnn Pradhdnam, 
the Pradbdna, Prakriti* Tat-viparitafi, the reverse of this, n^rr Tatb&, so. 

Oka, yet. 3»iPt Puin&i, Purusa. 

XI. The Manifest is constituted by tbe tliree 
Gimas, is non-discriminative, objective, common, non-intel- 
ligent, prolific. So is also the Pradhana. Purtisa is the 
reverse of them both (in these respects), and yet is similar 
(to the Pradhana and also to the Manifest in those other 
respects mentioned in the preceding Karika.) 

ANNOTATION. 

25. A-vivehi : Just as the Pradhana is not discriminated from itself, 
eveu so are not Mahat and the rest also discriminated from the Pradhana, 
because of their essential identity. Or, A-^viveka is to create by uniting 
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together, for none of them singly are capable of producing their own elfects, 
but, on the contrary, only by uniting together, 

Visaya' because it is the Object as distinguished from the Subject, 
to be apprehended and made use of by all Purusas alike, 

26. Taf/ia eha, and yet is similar: that is, as the Pradh3.na is, in 
the preceding Karikh, declared to be without cause, etc., such is Purusa. 
Thus, “ The Manifest is multitudinous ; the Unmanifest- is single ; 
so is Purusa also single,'"' ” (Oaudap&da)/’ “ But when similarity to 
the Pradh&na belongs to Purusa in respect of non-causability, eternality, 
etc., and likewise multiplicity is his similarity to the Manifest, how is it 
said that ” the reverse of them both is Purusa? To this, it is replied : Tatbd 
cha : Cha has the sense of Api, even, yet ; although tliere is similarity in 
respect of non-causability, etc,, yet he possesses dissimilarity in respect 
of not being constituted by the three Gunas, etc. Such is the meaning ” 
(Vdohaspati Mis^ra). “ The S. Ohandribt eonfirms the interpretation ; 

‘ The phrase tathd eha implies that (soul) is analogous to the uudiscrete 
principle in non-causability and tbe rest, and analogous to discrete prim 
ciples in manifold enumeration.’ This is, in fact, the S^mhhya doctrine, 
as subsequently laid down by the text, ver. 18, and is conformable to the 
Sutra of Kapila; ‘Multitude of souls is proved by variety of condition ’ ; 
that is, ‘ the virtuous are horn again in heaven, the wicked are regenerated 
in hell ; the fool wanders in error, the wise man is set free,’ Either, there- 
fore, Gaudapdda has made a mistake, or by his eka is to he understood, 
not that soul in general is one only, but that it is single, or several, in 
its different migrations ; or, as Mr. Oolebrooke renders it (R.A.S. Trans, 
vol. 1. p. 31) ‘ individual.’ So in the Sdtras it is said ‘ that there may he 
various unions of one soul, according to difference of receptacle, as the 
etherial element may he conffued in a variety of vessels.’ This singleness 
of soul applies therefore to that particular soul which is subjected to its 
own varied course of birth, death, bondage, and liberation ; for, as the 
commentator observes, ‘ one soul is born, not another (in a regenerated 
body) ’ The singleness of soul, therefore, as asserted by Gaudapada, is ho 
doubt to be understood iu this sense.” (^P^73on), 


Ohamcteristiea of the Qunas described. 


II II 

: Priti-apilti-visMa-fftmak^, of the nature of pleasure, pain 
and dulness, ; Prak^^a-pravpitti-niyama-arth^b adapted to serving 
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tlie loui-pose o£, or capg.ble of causing, illtuninatioii, activity, and, restraint. 

: Anya*anya-alDbibhava-^^raya-janana-niitliuna-vrittayali, 

having mutnal domination, dependence, production, consociation, and co-existence. 
V^chaspati does not consider the term Vritti as a distinct condition ; he in- 
terprets it as KriyA, act, operation or function, and compounds it with each of 
the foregoing terms. Cha, and. *. Gun^b, the Gu^ias. 

XII. The Gmas possess the nature of pleasure, pain 
and dulness; serve the purpose of illumination, activity, 
and restraint ; and perform the function of mutual domina- 
tion, dependence, production, and consociation. 

ANNOTATION. 

27. Possess the nature, etc : Hereby the intrinsic forms of the 

Gunas Sattva, Rajas, and Tamas are declared. The force of the word 
Atmd, nature, is that it is a reply to those who think that pleasure is 
nothing but absence of pain, and that pain is nothing but absence of 
pleasure. For ItmA denotes being, something positive, and is a negation 
of non-being. . * 

28. Serve the purpose, etc : Hereby the purposes served by the 
Gunas respectively are declared. Artha means prayojana or purpose. 
Gaudap^da interprets the term in the sense of competency, fitness, 
capability. 

29. Perform tbe functions, eic : Hereby the various operations of 
the Gunas are declared. 

Dependence:. Although dependence, that is, co-existence by the 
relation of the container and the contained is not possible, still that is 
the support of that, the operation of which depends upon it. Thus, 
Sattva, by resting on activity and restraint, subserves Rajas and Tamas 
with illumination ; Rajas, by resting on illumination and restraint, sub- 
serves Sattva and Tamas with activity ; Tamas, by resting on illumination 
and activity, subserves Sattva and Rajas with restraint. 

Production: Production is transformation, and it is of the same 
form as the Gunas ; hence cansability is not entailed, owing to the absence 
of a cause which is a different Tattva. Neither is non-eternality entailed, 
owing to the"’ absence of dissolution into a different Tattva. 

Consociation : That is, the Gunas are constant companions of one 
another. 

Co-existence is explained by Guadapada tlins : As a beautiful and 
amiable woman, who is a, source of delight to every one else, is. the cause 
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of misery to the other wiveB of her husband, and of bewilderment to the 
dissolute ; so does Sattva produce the functions of Rajas and Tamas. 

As a Idng, assidnons in protecting his people, and curbing the profligate, 
is the cause of happiness to the good, of misery and mortification to the I 

wiched ; so does Rajas produce the functions of Sattva and Tamas. I 

Similarly, Tamas produces the functions of Sattva and Rajas, as clouds, ■[ 

overshadowing the heavens, cause delight upon earth, animate by their 
rain the active labours of the husbandman, and overwhelm absent 



one another. 


The Co-operation of the Gunas explained. 

m n%: 11 

Sattvam, sattva, Laghu, alleviating, light. Jrqii5iqi^ Prakdsakam, 

enlightening, illuminating. Istam, desired, considered. Upastam- 

hhakani, urgent, exciting, Ohalam, versatile, restless, "q Cba, and. kbi : Eajalj, 
rajas. 5?: Guru, heavy. Varanakam enveloping, covering, obscuring, 

vq Eva, to he sure, u'h : Tamalj, tamas. Pradlpa-vat, like a lamp, -q Oha, 

and, : Artha-tab, for a purpose. ^ : Vfittib, function, operation. 

XIII. Sattva is considered to he light and illu- 
minating, and Eajas, to be exciting and restless, and Tamas, 
to be indeed heavy and enveloping. Like a lamp (consisting 
of oil, wick, and fire), they co-operate for a (common) purpose 
(by union of contraries). 

ANNOTATION. 


30. Contraries need not necessarily oppose and counteract one 
another. As co-operation of contraries for a common purpose is seen in 
the case of a lamp, even so is it the case with the Gunas which co-operate 
with one another to serve a common purpose, ms., the experience and 
release of Purusa. 


31. Granted, one may say, that non-discriminativeness, etc., are 
proved by perception in the case of Earth, etc., which are objects of 
perception -. but how can Sattva, etc., which are not objects of perception, 
be said to be non-discriminative, objective, common, non-intelligent, 
and prolific (Karika XI)? To this, the reply is given in the next 
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Proof of the pi'dperties of the U nmanifest. 




A-viveki-^deh, of non-discriminativeness, etc. firs: Siddhi]?, 
proof. Traig'upyd.t, from their being constituted by the three Gunas or 

from their manifesting the three cjualities of pleasnre, pain, and dulness. 

Tat-viparyaya-ahhAvat, from the absence of non- discriminativeness, etc., 
in the reverse thereof, -i.e., of the Manifest and the Unmanifest, i:e., Purusa ; 
from the absence of the reverse of Traigupya in the Unmanifest ; from the 
libsence of the divergence or non- concomitajnce or disagreement between the 
properties in question and the Manifest and the Unmanifest or the Unmanifest 
only. KArapa-gupa-Atmaka-tvAt, from the effect’s containing the attri- 

butes of the cause.- KAryasya, of the effect, A~Vyaktam, the Unmanifest. 
^ Api, also. Siddham, proved, established* 

XIV. Tlie proof of non-discriminativeness, and tlie 
rest (in the Manifest and the Unmanifest) is from their be- 
ing constituted by the three Gunas and from absence of their 
non-concomitance. From the effect possessing the attributes 
of the cause is proved the Unmanifest also. 

ANNOTATION. 

32. According to Vdchaspati, the proof of non-discriminativeness 
and the rest is by the method of agreement, thus : — 

Whatever possesses pleasure, pain, and dulness, is non-discrimi na- 
tive, etc., 

As, for instance, are the objects of tbe senses ; 

Prakriti, Afahat, etc., possess pleasure, pain, and dulness ; 

They are, therefore, non-discriminative, etc *. 
and also by the method of difference, thus : — 

Whatever is not non-discriminative, etc., does not possess pleasure, 
pain and dulness, 

As, for instance, is the case with Uurusa. 

But Prakriti, Mahat, etc., possess pleasure, pain, and dulness ; 

They are, therefore, not-non-discriminative, etc. 

But the proof of these attributes must be. subject to tbe proof of tbeir 
alleged substratum. How then is this, namely, the Pradhana proved ? 
Thus The effect characterised as Mahat, etc., possessing the form of 
pleasure, pain, and dulness, must have the nature or essence of pleasure, 
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pain, and dulness inliereing in its own cause ; so tliat its cause, possessing 
the nature of pleasure, pain, and dulness, that is, the Pradhana Unmarii- 
fest, is established. 

33. Gauclapada’s interpretation is different from the above. Ac- 
cording to him, the properties of non-discri mi nativeness, etc., are proved in 
the Manifest from their being constituted by the three Griinas, through the 
absence of divergence, that is, because the properties of non-discriminative- 
ness, etc., have never been found except in conjunction with the property 
of being constituted by the three Gunas. And their existence in the 
Unmanifest is proved from the absence of divergence, that is, from the 
invariable and universal concomitance of the Manifest and the Unmani- 
fest: just as, wherever there is the cloth, there are the yarns ; similarly 
whoever sees the Manifest, sees the Unmanifest as well ; and also from the 
effect possessing the nature of the cause : thus, from the effect, viz,, Mahat 
and the rest which are non-discriniinative, objective, common, non-in* 
telligent, and prolific, is proved that their cause, namely, the Unmanifest, 
possesses the same properties. 

Proo/ of the Unmanifest. 

^I?RT ?n%cT: I 

5rfr(5I%WT?TqT%?t^ IIHII 

Bheddnfina, of differentiated particulars, specific objects, of the evolutes, 
Mahat and the rest. Parim&o&t, from finiteness, measurableuess. 

vSamauvayfit, from homogeneity, agreement, silwi: Sakti-taff, from power. 
Pravritteff, from activity, from production. ^ Cha, and. Ktrraija-k^rya- 

bibhAgfit, from differentiation of cause and effect. A-vibhag&t, from non- 

differentiation, from reunion, Vaisvarupasya, of the formal Universe, 

Karapam, cause. Asti, exists. A-Vyaktara, Unnianifest, Pravartate, 
energises, operates, Tri-guija-tah, through or of the three Gujjas, Sattva, 

Rajas, and Tamas. Sam-udayfit, through combination, co-operation. Cha, 

and. Pariij^ma-tali, through transformation. Salila- vat, like water, 

Prati-prati-guoa-lsraya-vises^t, through differences according to 
the differences of the several receptacles of the Gu^as, or differences created by 
the Gu^jas severally based on the principal Gupa. 

XV-XVI. Of tlie particulars (e.g., Mahat and all the 
rest down to the earth), there exists an XJnmanifest cause : 
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because the particulars are finite ; because they are homo- 
geneous ; because production is through power ; because 
there is differentiation of effect from cause or difference of 
cause and effect ; and because there is reunion of the multi- 
form effect with the cause. 

It operates, in the form of the three Gunas and by 
combination, undergoing transformation, (diversified) accord- 
ing to the differences severally of the other Gunas depend- 
ing on the principal Guna. 

ANNOTATION. 

34. Because tliey are homogeneous: Homogeneousness is tbe 
possession of a common form among a number of distinct individuals. 
The presence of a common form infers a common origin. 

Because production is through power : Power inhering in the cause 
is nothing but the unmanifested state of the eSect. 

Differentiation and reunion : Discrete products of every sort of 
form from Mahat down to a jar, for instance, successively rise from their 
causes at the time of creation and disappear into them at the time of 
destruction and universal dissolution. The ultimate points in the process 
of evolution and involution are one and the same. It is the absolute 
unmanifested state of a single entity. It is called the Unmanifest, the 
Pradhana and Prakyiti. 

35. It operates etc. : The Gunas of which the nature is to undergo 
transformation, never rest, even for a moment, without transforming 
themselves. Their transformation may be homogeneous or heterogeneous. 
Homogeneous transformation takes place during Pralaya or the period of 
latency intervening Creation and Dissolution, when Sattva transforms as 
Sattva, Rajas as Rajas, and Tamas as Tamas. Such is the meaning of the 
phrase Tri-guna-tah, in the form of the three Gunas severally. Hetero- 
geneous transformation takes place during Creation and Dissolution. For 
this, combination of the Gunas with one another in different proportions 
is necessary. Such combination is rendered possible by the diversified 
activity of the Gunas in the evolution^of Mahat and all the rest, of which 
each successive one is more and more specified than, and differentiated 
from, its predecessor. And this differentiation is brought about by the 
difference in . the ratio in which "the’ subsidiaryJ[Gunas combine and 
co-operate with the principal Guna. Thus, as regards the eleven Indriyas 
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and the- five Tan-inatras, while- Rajas is equally -operative in tlie evolution 
of both, the former arise from Ahamkara in wbicli Sattva is predominant 
and Tamas is dormant ; whereas the latter arise from Aliainkfira in which 
Tamas is predominant and iSattva is dormant. 

Salila-vat : As simple water shed by the clouds, coming into contact 
with various situations, is modified as sweet, sour, bitter, pungent, or as- 
tringent, in the character of the juice of the cocoa-nut, palm, bel, karanja, 
amalaka, wood-apple, etc. 

Proof of Purum. 

Samgh^ta-para artha-tvat, since an aggregate or structure of 
manifold parts into one whole is .for the sake of another of a different character 
Tri-Guija-^di-viparyayat, since there must exist an entity in which 
there is the reverse of the properties of being constituted by three Guijas, and 
the rest mentioned in KS,rik^ Xt. Adliistlian^t, since there must be 

superintendence over Buddhi and other products of the Guoas. jpOT: Purusab 
Purusa. ^1% Asti, exists. . Bhoktyi-bh^v^t, since there must be an 

experiencer of pleasure and pain. Kaivalya-artham, for the sake of iso- 
lation. Pravyitteh, since activity is^ Oha, and. 

XVII. P-urusa exists : since the aggregate must be for 
the sake of the non-aggregate ; since there must exist an 
entity in which the properties of being constituted by the 
three Grunas and the rest do not appear ; since there must be 
a superintendent ; since there must be an experiencer ; and 
since activity isfor the sake of abstraction. 

ANNOTxVTION. 

36. Since there must exist an entity, etc. : Hereby is prevented the 
inference of an aggregate by the aggregate. For all aggregates possess 
the three Gunas, whereas Purusa is free from them, as declared in Karika 
XI. Therefore, the entity for which the aggregate is, must be a non- 
aggregate. And Purusa is a non-aggre.gate. 

Proof of Multiplicity of Purusa, 

II ?=: H 

. Janana-rtiaraua-karapanam, of birth, death, and the instrument 

of cognition and action, Prati-niyam^t, individual allotment, gigq ro 
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A-yugapat.non-simultaneotia. Pravjitteh, from activity or occupation, 
and. Purusa-bahu-tvam, multiplicity of Purusas. %’ Siddliam, estab- 
lished. Traigunya’'viparyayat, from absence of the condition of the three 

Gunas, from diverse modification of the three Gunas. Oha, and. ^ Eva, 
verily. 

XVIIL From the individual allotment of birth, death 
and the Instruments, from non-simultaneous activity (tovrards 
the same end), and from the diverse modification of the 
three Gunas, multitude of Purusas is verily established. 

ANNOTATION. 

37. Birth consists in conjunction with body, Indriya, Manas, 
Ahamkara, Buddhi, and experience, and death consists in their aban- 
donment. So that they do not entail tlie transformation of Purusa. The 
distribution of body and the rest, which is different in each individual 
case, must imply a plurality of Puru§as, as, otherwise, on tlie birth of 
one, all would be born and on the death of one, all would die. 

Non-simultaneous activity towards the same end : as, e.y., some are 
busy with virtuous, others with vicious, actions ; some cultivate dispassion, 
others knowledge. 

Diverse modification of the three Gunas : thus,, though birth is 
common to all, one possessing Sattva is happy, another possessing Rajas, 
is wretched, and a third possessing Tainas, is dull. 

Proof of the Nature of Purusa. 

HUH 

Tasmfit, from that. Oha, and. ViparyAsfit, from contrast, diver- 
gence. Siddham, proved. Saksi-tvanr, to be the witness. ^ Asya, of 

this, Purusa-sya, of Purusa. Kaivalyaip, aloneness, solitariness. 

’HWpni' Mfidhyasthyam, indifference, to be the bystander. Drastpi-tvam, to 

be the spectator. A-kartri-bhfivab, non-agent-ship. ’®r Cha, and. 

XIX. And from that contrast it is proved that this 
Purusa is witness, solitary, indifferent, spectator, and non- 
agent. 

ANNOTATION. 

38. That contrast t that is, Purusa is not constituted by the three 
Gunas, is discriminative, is not objective but subjective, is not common, 
is intelligent, and is Hot prolific (see K^rika XIV). 
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Because lie is intelligent and subjective, be is spectator and wit- 
ness. A witness is one to whom objects are shown. Prakriti exhibits 
herself to Purusa. 

From his not being constituted by the three Gunas follow his 
solitariness and iridifterence. For solitariness consists in the absolute 
non-existence of the three sorts of pain, and indifference denotes absence 
of love for pleasure and hate for pain. But pleasure and pain are 
properties of the three Gunas. And because Purusa is not constituted 
by. the three Gunas, he is absolutely free from pleasure, pain and 
bewilderment. 

And since he is discriminative and non-prolific, he is not the agent. 

• But if Purusa is a non-agent, how does he make determination? as 
1 will perform acts of merit, I will not perform acts of demerit : hence 
Purusa must be the agent ; neither is Purusa the agent ; — thus there is, 
may say our opponent, defect in both the theories. Accordingly, the 
seeming agency of Purusa is explained in the next Kdrikil. 

The agency of Purut^a is not real, hut fictitious. 

u II 

Tasmllt, therefore, .Tat-sarj!iyog4t, from conjunction therewith, 

ie., with the intelligent Purusa. A-chetanam, the non-intelligent. 
Chetan4*vat, possessing intelligence. . Iva, like, as if. Lifigam, the effect, 
Mahat and the rest. Gu^a-kartri-tve, in the case of the agency of the 

Gupas. Cha, and. fuir Tath a, likewise. Kart A agent. Iva, like, as if. 

Bhavati, becomes. UdMnah, indifferent, i.e., Purusa. 

XX. Therefore (the iaference that intelligence and 
agency belong to one and the same subject is a mistake.) 
Through conjunction with Purusa, the non-intelligent Effect 
appears as if it were intelligent, and although agency is of 
the Gunas, the indifferent (Purusa) appears, in the same 
way, as if he were the agent. 

39. Lifigara here denotes Mahat, Ahamk^ra, Manas and the five 
Tan-m4tras. See Karikh XL. 

40. The confusion then is due to the conjunction of Prakriti and 
Purusa. And conjunction means mutual approach and co-operation. 
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wliicli necessarily pre-snpposes some object or purpose to be acbievecl. 
That purpose can be nothing but mutual benefit, as declared in the 
following Kririka. 

Olject of tlw eov^iinction o-f Fiirum and Erakritl 

3^ PiiruBa-sya, of Purusa. Darsana-artham, for the sake of seeing 

or exhibition. Kaivalya-artham, for the sake of separation, frat Tatha, 

likewise. Pradhana-sya, of the Pradhana. Pahgu-andha-vat, like 

that of the halt and the blind, ^r: Ubhayoh, of both, Api, also. 
Sainyogah, conjunction, Tat-kritah, originated by that, i.e., conjunction, 

^’i; Sargab, creation, evolution, 

XXI. The coniimction of Pumsa and the Pradhana 
is, like that of the halt and the blind, for mutual benefit, 
that is, for the exhibition of the Pradhana to Puru§a and 
for the ’isolation of Pni-usa. From this conjunction proceeds 
Creation. 

ANNOTATION. 

41. The halt and the blind : “ As a lame man and a blind mair, 

deserted by their fellow-travellers, who, in making their way with difficulty 
through a forest, bad been dispersed by robbers, happening to. encounter 
each other, and entering into conversation so as to inspire mutual 
confidence,' agreed to divide between them the duties of walking and of 
seeing; accordingly the lame man was mounted on the blind man’s 
shoulders, and was thus carried on his journey, whilst the blind man was 
enabled to pursue his route by the directions of his companion. In the 
same manner, the faculty of seeing is in soul, not that of moving ; it is 
like the lame man; the faculty of moving, but not of seeing, is in nature ; 
wliicli resembles, therefore, the blind man. Further, as a separation takes 
■place between the lame man and the blind man, when their mutual object 
is accomplished, and they have reached their journey’s end, so nature, 
having effected the liberation of soul, ceases to act ; and soul, having 
contemplated nature, obtains abstractedness; and, consequently, their 
respective purposes being effected, the - connexion between them is 
disaolved.”-''-Gaudapada’s Bliasya, translated by Wilson. 
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ANNOTATION. 

42. The sixteenfold set: that is, the eleven Indriyas and the five 
Tan-m&tras. From five, etc : that is, from the lower five among the sixteen, 
that is, the five Tan-matras. 

Five Elements : viz,, Ether, Air, Fire, Water and Earth. 

43. The synonyms of Praki-iti are Pradh^na, that in which all things 
are contained, Brahm4, that which expands, A-vyakta, the unmanifest, 
Bahu-dh&naka, that in which manifold things are contained, Maya, that 
which measures or limits. 

The synonyms of Mahat areBuddhi, that which makes things known, 
Asuri, probably Chheda-bheda-§,di-4tmika as in the medical science, that , is, 
that which causes separation, differentiation, etc., Mati, that by which 
things are understood, Khyati, that by which things are manifested, 
Jiiana, that by which knowledge is acquired, Prajna,. that by which per- 
fect knowledge is obtained. 

The synonyms of AhamkAra are Bhuta-adi, the origin of the Bhfitas 
or elements, Vaikrita, the modified, Taijasa, partaking of Tejas, i.e. 
Rajas, Abhimana, self-consciousness. 

By Tattva is meant the Tva, i.e., condition or existence of Tat 
.or .that by which' all the three worlds are pervaded. Prakriti, Mahat, 
.Aharnkara, Manas, the Indriyas, the Tan-matras and the Elements are then 
.the physical and metaphysical existences, realities, or principles pervading 
^,11 the three worlds.' 


The Evolutions of Prahriti and the order of their evolution stated. 

I 

TW II si R II 

at#: Prakriteh, from Prakpiti. w^Mah4n, Mahat. cia: Tatah, thence, from 
Mahat. Ahai^kfirafi, Ahamkara. Tasmit, therefrom, from AhamkA,ra. 

Ganalj, set, group, series, Cha, and. Sodaiakafi, sixteenfold. 

Tasm at, from that, Api, again, iSodasakA-t, from sixteenfold, 

FaScha-bhyafi, from the five. hjvR Pancha hhhtA,ni, the five gross elements. 

XXII. From Prakriti (evolves) Mahat; thence, Ahatn- 
kara ; and from this, the sixteenfold set; from five, again, 
among the sixteenfold, the five Elements. 
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Buddhi and its modifications desGvihed. 

Adtyavas^yalj, ascertamment. |i: Buddhih, Mabat, BuddM. 

WRjfiAnam, knowledge, f^: VirAgak, dispassion. 

S^ttvikam, partaking of Sattva. Etata- 

nFre’’?. TAnaasam, partaking of Tanias, Asmat, froin tkis. 

reverse. 

Buddhi. Virtue, know- 
its forms or mauifestations 
Those partaking of 


Dliarmali, virtue, merit. 

Aisvaryam, lordliness, power, 
rupam, its forms. 

Viparyastam, the 

XXIIII. Ascertainment is 
ledge, dispassion and power are 
or modifications, partaking of Sattva 
Tamas, are the reverse of these. 

ANNOTATION. 

44. Ascertainment is Bnddhi : this 
intended to teach that there is no difference 
fuotionary. 

Ascertainment is to arrive at the cert 
will do, etc., which is above the stage of d. 
tion, and deliberation. 

Virtue is that which is the cause 
and includes the fruits of sacrifices and 
taught by Patanjali. 

Knowledge is the manfestation of the discrimination between Pra- 
kriti and Purusa. 

Dispassion 
of Yatamaiia, Vy 
which act 
Faculty, 
employed 


assion. It has four names : the name 
id VasikAra. Passion and the Ifke, 
sof different hues, reside in the Ohitta or the Retentive 
By them the Indriyaa, the Powers of Cognition and Action, are 
on their respective objects. Now, the eiidevour, •i.e,, the putting 
forth of energy for the purpose of boiling down and dissolving them, with 
the desire that the Indriyas may not go out to the objects, is designated 
asYatamana. And when the boiling is once begun, some passions will 
become boiled, while others will be in the course of being boiled. In that 
stage, the relation of before and after thus coming into existence, the 
ascertainment of the boiled by means of their discrimiimtion from those 
that are in the course of being boiled, is designated as Vyatireka. They 
heins thus disabled to excite the Indriyas to activity, the persistence 
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of the "boiled passions in the mind in the form of mere longing, is 
designated as Ekendriya. The surcease of even the mere longing in regard 
to sensible and scriptural objects of enjoyment, even tliongh they be near at 
hand, which, in its appearance, is subsequent to the first three stages, is 
designated as Vaiikara.— yfi,chaspati. 

Power is will-power or thought-power, whereby a Yogin becomes at 
will light as a leaf or heavy as a hill, whereby he can ascend to the sun 
on a sunbeam or can touch the moon with the tip of his finger, etc. 

Partaking of Sattva ; that is, when Sattva becomes predominant in 
Buddhi, by subduing Rajas and Tamas. 

Partaking of Tamas : that is, when Tamas becomes predominant in 
Buddhi, by subduing Sattva and Rajas. 

The reverse are vice, ignorance, passion and weakness. 


Ahamkdra and its Modiiimtions described. 



Ahhim^nah, consciousness, self-assertion, Ahamk^rah, Aharrt- 

kto. Tasm&t, from it. D^i-vidhah, twofold, Pravartate, pro- 
ceeds. Sargah, creation, evolution, Ekl-dasakah, elevenfold. Oha, 

and. Gauah, set, series, Tan-m4tra-pahchakam, the pentad of the 

Tan-m^tras. ^ Cha, and. Eva, nothing else. 


XXIV. Self-assertion is Ahamkdra. From it proceeds 
a twofold evolution only : the elevenfold set and also the 
fivefold Tan-mdtra. 



I 


I 

i! 


ANNOTATION. dj 

45. The elevenfold set comprises the eleven Indriyas, ie., the five 

Indriyas of cognition and the five Indriyas of action and Manas. I 

' - : i 

The fivefold Tan-matra comprises the subtile particles or essences J 

which are Sound, Touch, Form, Taste, and Smell. "Whatever word conveys I: 

the sense of suhtilty or fineness is a synonym of Tan-matra. j 

Self-assertion ; All that is considered (alochita) and reasoned (mata) 
refers to me, in this T am competent, all these objects of sense are for my i 

sake only, this does not concern any one else but me, hence I am, — such I 

abhimana, self-assertion or consciousness by reference to oneself, from its ij 

having an uncommon or unique operation of its own, is called Ahamldra ii 

by working upon which Buddhi determiues that this is to be done by me! I 
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Transformations of Ahamltdra distinguished. 

^|?rrt^ci?Hr5r: ^ ii rv- \\ 

?rri?5tER: iSdttvikal.i, partaking o£ Sattva, in vrliicli Satfcva is dominant, pure. 

Ekadasaka’b., elevenfold, Pravartate, proceeds. %fim vaikpit&t, modi- 
fied by tbe predominance of Sattva ; an older term conveying the same sense 
as Sittvika. Alianik4r4t, from Ahamkara. Blifita-hdeh) from the 

original of the elements in which Tamas is dominant ; an older term conveying 
the same sense as TS.masa. Tammlitrah, the Tan-m^tras. ’a: Sah, it. 
Ttoasali, T^masa, having Tamas dominant in it. tsram Taijas4t^ from Taijasa, 
which is an older term having the sense of Rt\jasa, that in which Rajas is domin- 
ant. g^w^Ubhayam, both, i.e., the Indriyas and the Tan-m^tras. 

XXV. The Sattvika elevenfold set proceeds from the 
Vaikrita Ahamkara ; from the Bhutadi Ahamkara, the Tan- 
matras ; they are Tamasa ; from Taijasa Ahatnkara, proceed 
both. 

ANNOTATION. 

46. From the Taijasa, both : Of the three Gunas, Rajas alone is 
exciting and restless (see KA,rika XIII). Rajas alone, therefore, is active 
while Sattva and Tamas are inert. These must then depend tipon the 
activity of Rajas for the evolution of their products. It is in this sense 
that from the Taijasa proceed both, and not that a duplicate set of the 
ludriyas and the Tan-mfltras simultaneously issue from the Rajasa Aliani' 
k^ra. 

Indriyas enumerated. 

: ii ii 

Buddhi-indriyani, the Indriyas or Powers of cognition. 
spr(: 5 Rcg»itwirR Ohaksuh-8rotra-glir4na-ra9ana-tvak-4khy4ni, called the eyes, ears, 
nose, tongue, and skin, ^rmrlwciqray^^jr^ Vttk-p^ni-pRda-pdyu-upasthan, speech, 
hands, feet, excretory organ and organ of generation. Karma-indriy^pi, 

the ludriyas or Powers of action. ^r|: Ahuh, they say. 

XXVI. Those called the eyes, the ears, the nose, the 
tongue and the skin are said to he the Indriyas of cognition, 
and the speech, hands, feet, the excretory organ and the 
organ of generation, to be tbe Indriyas of action. 
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Manas deserihed. 

3vr?rRiT^H5r frj ^arWr^. i 

3^4tiHi«ft+( Ubhaya-ttmakam, possessing the nature of both, i.e. Indriyas of 
cognition and of action. ^ Atra, herein, in the set of Indriyas. Manah» 
Alanas. Sarrikalpakam, that which forms a complete idea at last, by means 

of assimilation and diiSerenitation ; reflective ; deliberative combinative. 
Indriyani, indriya. % Cha, as well.' S^dharmyAt, from homogeneoushess. 

Gu^ia-pari^j4ma*vises4t, from* differences in the transformation of 
the Gupas, hl4n4-tvam, manifoldness ; variety ; diverseness. 

BAhya-bhed^h, external diversities. Oha, and. 

XXVIl. Among tlie Indriyas, Manas possesses the' 
nature of both.. It is deliberative, and is as well an Indriya,' 
as it is homogeneous with the rest. The variety of the In- 
driyas is due to the differences in the transformation of the. 
Gunas, and so are the external diversities (of objects of the 
senses). 

ANNOTATION. 

47.. Nature of both ; The presence of Manas is necessary both in 
respect to cognition and in respect to action ; for, to quote from. Locke, 
“ a man whose inindis intently employed in tbe contemplation of some 
objects, takes no notice of impressions made by sounding bodies upon the 
oi’gan of ‘hearing : therefore it is evident that perception is only when 
the mind receives the impression.” Similarly, there can be no movement 
of the hands, etc., without the co-operation of Manas. 

48. Samkalpa or deliberation is the uncommon or distinctive func- 
tion of Manas. By the form of deliberation, Manas is marked out, because, 
when a thing is first simply observed by the sense as It is something, and 
.doubt arises as to whether it be this or whether it be. that, Manas perfectly 
images it as It is this and not that, that is to say, discriminates the thing 
as a particular substance possessing specific attributes. In other words, 
from the materials of the senses, Manas creates percepts. These are then 
transferred to AhauikAra, which regards them either as concerning itself or 
not concerning itself. Thus coloured with the personal equation, they are 
next taken up by Buddhi, which makes certain their true nature and deter- 
mines conduct accordingly. Such, in brief, is the process of sensuous 
cognition propounded in the Sanikhya Dartoa. 
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49. But Manas thus possesses a unique definition of its own, yet it 
does not lie altogether out of the category of the Indriyas, like Biiddhi and 
Ahamkdra ; for, unlike them, it is, along with the other Indriyas, produced 
from the same material cause, vi^., Ahatpk^ra modified by the predomi- 
nance of Sattva. Hence, Manas also is an Indriya. 

50. But how, from the sanae material, are diverse effects, viz., eleven 
Indriyas of eleven sorts, produced ? Further, the eleven Indriyas necessarily 
imply, and must depend for their existence upon, eleven different sorts 
of objects. How is this diversity created ? when the Pradhana, Buddhi, 
and Ahamkara are non-intelligent, and Purusa is a non-agent. Is it 
created by Islvara or by Svabhava or Spontaneity ? The answer is, that a 
certain Spontaneity is the cause of the variety of the Indriyas and their 
objects. Just as through Spontaneity, secretion of milk takes place for 
the growth of the calf, so the Gunas become spontaneously modifi.ed 
by the forms of the eleven Indriyas for the benefit of Purusa. Similarly, 
through particular transformation of the Gunas spontaneously, external 
objects of various kinds are produced ; for whatever is the modification 
of the Gunas, is their object ; hence, external objects must be understood 
to be the products of the Gunas. 

■‘Vachaspati understands the allusion to external objects to .be 
merely illustrative ; that is, the internal organs are diversified by the 
modification of the qualities, in the same manner that external objects are 
varied by the same modification”. — Wilson’s free translation. 

■Vijnana Bhik§u reads the passage as Bahya-bhed§t cha, and from 
the variety of external objects, instead of Bahya-bhed^i^ cha, and so are 
the external diversities. 

The Functions of the Indriyas described. 


u 51=: H 

^abda-adi-§u, in respect to sound and the rest, i.e., form, touch taste 
and smell. Panchanam, of the five, i.e., senses of cognition. 
Alochana-mAtram, observation simply, the mere observation of things, the identity 
of which is not free from doubt. Isyate, is considered, Vrittih, modi- 
fication, function. Vachana-adana-viharana-utsarga-anand4h, 

speech, manipulation, locomotion, excretion and generation. Oha, and. 
Pnchandra, of the five, Indriyas of action. 

XXVIII. The function of the five, in respect to sound 
and the rest, is considered to be observation simply. Speech, 
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maBipulatioB, locomotion, excretion and generation are con- 
sidered to be the functions of the other five. 

The common and uncommon functions of the Antaf}-Kara7i.as distinguished. 

JHijivT qw II qs. ii 

Sv^laksa^Oyanx, the condition of having specific or distinctive or 
uncommon or characteristic definitions of their own. V-rittih, function, 
operation. Traya-sya,‘ of the three, mss., Buddhi, Ahamkfira, and Manas. 

VI S4, the same. qqiEsfi, this, Bhavati, is. qi^rqi^i A-samany4, uncommon, 
peculiar to each, ■yrqr-qwisiftt; Samfinaya-karaua-vyittih the common function or 
modification of the Instruments, qnci^i : Praipa-fidy^h, Prfica and the rest, viz., 
Ap4na, SamAna, Udfina, and VyAna, the five vital airs, life-breaths, qwq: Vfiyavahi 
airs, q^ Pancha, five. 

XXIX. Of the three (internal Instruments), their own 
definitions are their respective functions. These, the same, 
(functions) are peculiar to each. The common modification 
of the Instruments is the five airs beginning with Prana. 

ANNOTATION. 

51. It is to he noted that the five vital airs are taught to be the 
modifications jointly of Buddhi, AhaipHra, and Manas, and not of the 
elements, as otherwise might be imagined. 

The functions of the Indriyas are successive as well as simultaneous, 

^qqn^sq^ g #r: qjiRisr i 

^ risn’Vfl ffv; ii ii 

igqqu Yugapat, simultaneous, consentaneous, Chatustayasya, of the 

quartet, Buddhi, Ahamkfira, Manas, and one of the external senses. 3 Tu, 
but. Vrittih, function, mw. Krama-sah, successively, gradually, v Cba, 
and. w Tasya, its, of the quartet. fqJ^i Nirdistfi, found. ^ Bpste, in the case 
of the seen, in regard to sensible objects, in the case of perceptual cognition, 
iraiiq Tatha api, so too. qi^ A-driste, m regard to supra-sensible objects, in the 
case of the unseen, in the case of cognition by inference, testimony, revelation, 
and recollection, laq’si Traya-sya, of the triad, viz^, Buddhi, Ahamk&ra, and Manas. 
Ucjqfqqii 1'at-purvikfi, preceded by that, the seen. Vrittih, function. 

XXX. Of all the four, the functions are instantaneous ; 
their functions are found to be successive also, This is in 



sive. 
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regard to sensible objects. In regard to unseen objects, so 
too are the functions of the three, but preceded by that, 

ANNOTATION. 

52. Instantaneous : as when one suddenly comes across a tiger in 
a dark night, one’s eyes at once observe, Manas considers, Aharnkara 
identifies, and Buddhi determines, and the man immediately runs away 
for his life. • . . . • • 

Successive: as when a man sees in dim light something moving in 
front of him and doubt arises as to what it might be ; his Manas con- 
siders, that' it is nothing but a robber ; hi s Aharnkara makes him self- 
conscious that' he is approaching towards him ; and his Buddbi deter- 
mines, I must move away, ' ' 

So too : that is, in the case of non-percept ual cognition, the functions 
of Buddhi, Ahamkitra, and Manas may be simultaneous as well as succes- 


But preceded by that : Hereby the condition of cognition by in- 
ference, revelation, and recollection IS laid down, which may he stated 
in the phraseology of Locke- as that nothing can be in the intellect 
which was not previously in the senses. For there can be no inference 
or revelation or recollection of what has never before been perceived. 

How the Iridriyas aet in harmony with one another. 

^ ^ SRiffR U \\ II 

^ ^ Sv^m sy^ai, own, own. Pratipadyante, reach, enter into. 

Paraspara-akuta-hetukam,’ of which the cause is proneness to acti- 
vity arising froni niutaal sympathy. Vrittim, function, modification, 
PWi^a-arthafi, the purpose of Purusa. m Eva, alone, Hetuh, cause, motive. 
’^'Na, not. - ^1% Kena chit, by any one whatever. K4ryate, wrought, made 

to act.- Karauara, instrument. . 

XXXL. The Instruments enter into their respective 
modifications to which they are incited by mutual desire. 
The purpose of Purusa is the only (cause of the activity of 
the Instruments).’ By none whatever is an Instrument made 
to act, 



SAMKHTA-KARTKA. 


The number, functions and effects of the Tndriyas described. 


5^^? Karaijaiii, instrument, Trayodasa-vidhaoi, thirteenfold, uu 

Tat, it. WfWTOinnaiii Ahara^ja-dharaija-praM^a-karam, 'performer of apprehen- 
sion, sustentation and manifestation, sRm* K^ryara, effect. ■«? Cha, and. 
Tasya, its. Da^a-dh4, tenfold. AhS,ryam, apprehensible. Bh^ryam, 
sustainable. Prah&syam, manifestable. Oha, and. 

XXXII. The Instrument is of thirteen sorts. It per- 
forms apprehension, sustentation, and manifestation. And 
its effect or act, viz., the apprehensible, the sustainable, and 
the manifestable, is (each) tenfold. 

A.NNOTATION. 

53. Apprehension is of the five instruments of action. Their 
effects are speech, manipulation, locomotion, excretion and generation, 
which being distinguished as earthly and non-earthly, become tenfold. 

Sustentation is of the five vital airs, which support the Body. 
The thing to be sustained, i.e., Body, is fivefold according as it is made of 
Earth, Water, Fire, Air, and Ether, and these, again, being distinguished 
as celestial (divya) and non-celestial, become tenfold. 

Ma:nifestation is of the fi.ve instruments of cognition. The things 
to be manifested are sound, touch, form, taste, and smell, and these being 
distinguished as celestial and non-celestial, become tenfold. 

GaudapSda explains the Ktrikti differently. According to him, the 
instruments of action apprehend and sustain, those of cognition mani- 
fest. The action or effect of these instruments is tenfold, vis:., sound, etc., 
and speech, etc. Thus, what is manifested by the instruments of cogni- 
tion, is acquired and maintained by those of action. 

The Thirteen Indriyas deserihed and distinguished. 

erFstrr^ra w u 

Antah-Karanarn, the internal instrument, Tri-vidharn, three- 
fold. Dasa-dh^, tenfold, Bfihyam, external. Trayasya, of the 

three. Visaya-akhyam, called object. SAmprata-kAlam, at time 

present, BAhyam, external. Tri-kS,lam, at three times, le., time past, 

present and future. 5?iT«riut Abhyantaranp^ internal, Kararjram, instrumen, 
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XXXIII. The internal Instrument is threefold ; the 
external, tenfold, called the object of the three. The ex- 
ternal instrument operates at time present ; the internal at 
all the three times. 

ANNOTATION. 

54. Called the object of the three: because the external instruments 
of cognition and action are the channels thi'ongh which the three internal 
instruments of Buddhi, . Ahamkara, and Manas come into contact with, 
and exercise their functions in regard to, the external objects^ 

Objects of the Indriyas described. 

Tl[$iqTf^qf|qranrT% I 
3 ii\«u 

Buddhi*indriy&,x3ii, the Indriyas of cognition. ^ Tes&rn,, of these. 

Pancha, five. Vi^esa-avi^esa-visay^ni, having as their objects 

gross sound, etc,, causing pleasure, pain, and dulness, and subtile sound, etc., 
in the form of the Tan-m&,tras. ^ V&k, speech, Bhavati, is. a i a s^f ^qqr 
Sabda-visaya, having sound as object. ^1% Sesdui, the rest, i e., hands, feet, 
the excretory organ and the organ of generation. 5 Tu, but. Pancha- 

visaydiji, having all the five, sound, etc., as objects. 

XXXIV. Among these (ten Indriyas) the five Indriyas 
of cognition have for their objects things gross and subtile. 
Speech has sound (alone) for its object. But the rest have 
(all) the five as their objects. 

ANNOTATION. 

55. But the rest have the five etc.: for, a jar, e.g., which may be 
taken hold of by the hand, possesses sound, touch, form, taste,’ and smell ; 
the foot treads upon the earth of which sound and the rest are the 
characteristics ; the excretory organ separates that in which tiiese five 
abide ; and the organ of generation produces the secretion in which all 
these five are present. 

Why Buddhi is principal among the Indriyas. 

^ 5Th: u 3vi n 

-Sa-antah-karanfir, together with the internal instruments of Ahatp- 
kara and Manas, PQ uddhih, Buddhi, Sarvam, all. fl'w: Visayam, 



object. 9^ Avag4hate, adverts to, compretends. >i«ra YaBrndt, siSce mro 
asmat, therefore. t*<, Tri-yidha.p, threefold. Karaflain, instrument, ad? 
Dvan,w^(fer^ gatemen,room. DvAraiji, gates. « Sesapi, rest. 

^ AAV. Since Buddhi, together with Ahamkara and 
Manas, comprehends all objects (at all times), therefore the 
three Instruments are like a house of which the rest are 


Ahooe eontinued. 

sRiRq' srq's^r% ii h 

cUaractenetically different from one another. y«„; auna-v«S,'parSJdar 
modtaoationsoftheGunas. Kritsna.p, whole. Purusa-Va. Tf i.e to 

Purusa. ^ Artkam, object. Prakdsya, manifesting. ’ust BLddhlu to 

Buddhi. Prayachclihanti, present, make over. ° 

XXXVI. These particular modifications of the Gunas 
w^ch are characteristically different from one another and 
which are, therefore, in this matter, comparable to a iamn 
present all their respective objects to Buddhi, so that these 

may be exhibited to Purusa. 

ANNOTATIOiN. 

56. Comparable to a lamp : see Karika XIII. 

experience objects, pleasure 

etc., only such as are lodged in Buddhi. The process by which Las ar<; 
conveyed to Purusa is here described. 

A hove eontinued. 

^ sRiq^n umr% | 

^ g?i: iuish 

Sarvam, all. ura Pxati, in regard to. OTiSi, nna-Eho„»,„ 
through conjunction. 9W., Tasmat, sinl 3^ Purusa I j p’ “”2 
Sadhayati, effects, accomplishes, st: Buddhib, Buddhi. w’s4 it Wff 
same. ^ Cha, and. «%.,% Visinasti, differentiates, discriminates wL''’ 
again. Pradhtoa-purusa-antaram, difference between the^ 

and Purusa. Suksani subtile, difficult to discern not to be t 

by those who have not practised religious austerities. ” PPrehended 
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XXXVII. (The oilier Indriyas present all objects to 
Bnddhi, so that they may be exhibited to Puriisa), since ifis 
Bnddhi -which accomplishes the experience of Puriisa in 
regard to all (objects at all times). And it is that, again, 
which discriminates the subtile difference between the Pra- 
dhana and Purusa. 

ANNOTATION. 

57. In these three Karikas it is established that Bnddhi is supreme 
among the Indriyas. It is the principal means of accomplishing the 
apparently contradictory purposes of Purusa, viz,, experience and release. 
For Bnddhi, through the adjacence of Purusa, by means of the falling of 
his shadow, becoming verily of his form, accomplishes Purusa’s experience 
of all objects ; for experience consists in the apprehension of pleasure 
and pain, and this exists in Bnddhi, and Bnddhi is verily of the form 
of Purusa; hence it causes experience to Purusa. And while, on 
the one hand, it is the cause of experience, it is, on the other hand, the 
cause of release as well, since it is Bnddhi which causes discrimination 
between Prakviti and Puru§a. 

The Tan-matras and their 'products described. 

q«r i 

f^T*. JOFrlT u H 

Tan-mlltrS,ni, Tan-nil,tras, subtile elements, the originals of atoms, 
qilqi^qi; A-vise§ah, indistinguishahles, indiscernibles, undifierentiated as pleasant, 
painful or dull. Tebhyah, from these. Maifq Bhhtfi,ni, the gross or great 
elements, Paficha, five, Pahchahhyah, from the five, Ete, these. 

Smritfih, remembered, : Viges^h, the distinguishables, discernibles, 
differentiated as pleasant, painful and dull, S4ntah, pacific, causing 

pleasure, tranquil, GhoiAh, terrific, causing pain, disagreeable. ^ Cha, 

since. Mfujhfih, stupefie, dull. =q Cha, and. 

XXXVIll. The Tan-matras are the indiscernibles. 
From these five, proceed the five gross Elements which are 
remembered to be the discernibles ; for they are pacific, 
terrific, and stupefie. 

ANNOTATION. 

58. Tan-mfitra : lit. That-merely or its measure. The Tan-matras 
are subtle forms of Sound, Touch, Form, Taste, and Smell which have 
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not yet come down to that degree of materialisation in which they cause 
pleasure, pain, and dulness, and thereby become capable of experience. 
Such is the force of the word merely, according ' to Vachaspati’s inter- 
pretation. They are, however,' not properties or qualities but substances. 
Vij/i^na Bhilisu describes them as “fine substances, the undifferentiated 
originals of the Gross Elements, which form the substrata of Souhd,( 
Touch, Form, Flavour, and Smell, belonging to that class (that is, in 
that state of their evolution) in which the distinctions of Santa, etc., do 
not exist.” So we find from the Visnu-PurS,nam and other sources, e.g., 
that ‘ in them' severally reside their parts (m4tr&) wherefore the Smriti 
describes- them as Tan (their)’mfitfa (part). They are neither iS^nta, 
pacific, nor Ghora, terrific, nor, again, Mfidha, stupefying,- but are 
indistin'guishablesi’ 

59. Pacific, etc. : — Every one of the five Gross Elements possesses 
the threefold characteristic of causing pleasure, pain, and dulness. 

Suhtile and Gross Bodies deserihed and distinguished, 

firarlT TjraTT%5JT II II 

Suhsm^h subtile Bodies. ’RiaifeiT: Mita-pitri-j^fi, Bodies produced 
from mother and father. Saha, together, Pra-bhfitaih, with the 'Great 
Elements, Tri-dha, threefold. Vises^h, distinguishables, specific 

objects. Syuh, will be. ^’ir; Suksmah, subtile Bodies, uw Tes^m, among 
them, Niyat^h constant, continuant. ’frrnifinEsn; M^ta-pityi-j^h, Bodies 

produced from mother and father, Nivartante, cease, perish. 

XXXIX. The Suhtile Bodies, Bodies produced from 
father and mother, together with the Great Elements, will 
he the Visesas. Amongst them, the Suhtile Bodies are 
continuant Bodies produced from father and mother cease 
(to entangle after death.) ' 

ANNOTATION. 

60. Wilson’s learned disquisition on the meaning of the present 
Karika is misguided and misleading. The Sarnkhya describes or displays- 
the gradual materialisation of the Pradhtlna from the highest degree of 
subtelity to the lowest form of grossness. In- the series of evolutes, the 
Tan-matras and the Gross Elements may be said, loosely speaking, to 
occupy the same plane, that is, the plane of materiality in , the current - 
sense of the. term, and to stand to each other as do atoms to earth, air,- 
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etc. But though they are on the same plaoe, there is a marked difEerence 
between them ; for the Tan-mStras are indiscernible, while the Elements 
are discernible. A Vye§a is what contains a VHesana or qualification, 
something extra by means of which it is distinguished from others. 

In the present ca^ the Videsana is the property of causing pleasure, 
pain and dulnesS. This is absent from tlie Tan-matras and is present 
in the Elements. It is clear, therefore, that the transition from the 
Tan-mlitras to the next succeeding form of evolution is marked by the 
development of the property of causing pleasure, pain and dulness. 
Similarly, the Subtile Body which is a combination of the Tan-m^tras 
and the Tattvas upward, and Indriyas which are pacific, terrific, and 
stupefiOj contains the aroma of past experiences. So is it as. well as the 
Elements and the Bodies formed of them classed among the Vi!^e§as, as 
distinguished from the Tan-mMras which are A-Vi^esas. 

How the Subtile Body migrates, 

Pfirva-ulpannaip, primceval, produced at the beginning of creation 
by the Pradhana, one for each Purusa. A-saktani, unconnected, unconfined 

to any particular gross Body, and therefore unobstructed in its passage even 
through a mountain. Myatain, continuant, constant, as it .lasts frpm the 
beginning of creation to the time of the Great Dissolution. Mahat- 

Mi-suksnla-paryantam, being the combination' of the Tattvas beginning with 
Mahat and ending with the Bubtile, i.e.t the Tan-mfitras. Samsarati, niove.s, 
from Body to Body, transmigrates, Nir-upabhogam, free from, or without, 

experience, Bhavaib, dispositions, conditions, such as virtue, vice, etc. 

AdMvMtam, perfumed, affected, tinged. Lihgam, mergent, that which 
suffers resolution, being a product, a combination of things. 

XL. The LiAga or mergent Body, the one primor- 
dially produced, unconfined, continuant, composed of the 
Tattvas beginning with Mahat and ending with the Tan- 
mfitras, transmigrates, free from Experience, tinged with 
the Bhavas. 

. ANNOTATION. 

61 . Tinged with the Bhavas : The Bhfivas reside in Buddhi which 
accompani^ or is associated with the Subtile Body, and through such 
association j the Subtile Body is affected by tiie Bbdvas in the same manner, 
for iaslaiice, as a piece of cloth is perldmed with the sweet smell of a - 
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Champalm flower from contact with it. A»d it is this affection by the 
Bliavas which is the cause of the transmigration of the Subtile Body, 

Necessity fov Gross Oreation shotm. 

OMtram, a painting or picture, w Yath&, as. A^rayam, ground, 
support. ^ Bite, without. 5wiwsii%q ; Sthfi,pu4di-bhyab, a stahe, etc. Vinl. 
without, m Yathd,, as. sror Ohh%4, shadow, ugn Tat-vat, similarly to that, ftn 
Yint, without, ; Vi^esaih, Videsas, Subtile Bodies (Vffohaspati), the Tan"m^tras 
(Goudap&da), Ativahiha or Vehicular Bodies (Vijn^naBhihsu). q Na, hot, fiisfu 
Tisthati, stands, subsists, Bir-&4rayam, supportless, Lihgam, that 

which makes known, viz., Buddhi, AhamkS,ra, Manas and the other Indriyas 
(Vgchaspati, Gauffap^da), the Subtile Body called Lihga. (Vijhina). 

XLl. As a pain ting stands not witliont a support, 
nor is there a shadow without a stake or the like, so neither- 
does the Linga subsist supportless, without the Visesas, 

ANNOTATION. 

62. Villegas : The difference of the interpretation of this word points 
to a difference of doctrine. Thus, according to Gaudap^da and Yachaspati, 
there are only two kinds of Body, as described above. But, according to 
Yilfftlna Bhik§u, there is also a third kind of Body, the Adhisth^na iSarira, 
which is formed of a finer form of the gross elements and which serves 
as the receptacle of the Lifiga Carina. 

The activity of the BuUile Body further explained. 

Puruaa-artha-hetu-kam, which has the object of Purusa as motive. 

Idam, this, Nimitta-naimittika-parasangena, by association 

with instrumental causes such as virtue, vice, etc., and with their consequences 
such as the body of a god or a man or a beast, n# ; Prakriteh, of Prakriti. f%q|i?im 
Yibhu-tva-yogfit, from conjunction or. the universal supremacy of Prakriti. qeqij 
Nata-vat, like a dramatic actor, Vyavatisthate, appears in different roles. 

Lifigam, the subtile body. 

XLII. Impelled by the. purpose of Purusa, this Sub- 
tile Body appears in different roles, like a dramatic perform- 
er, by means of association with instrumental causes and 
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tEeir consequences,’ tErongh the universal supremacy of 
Prakriti.- ' 

AN3SrOTATION.. 

, 63 . Like a dramatic performer : Just as, on the stage, one and the 
same person plays the parts of Parai^urama, Ajatatou and Vatsaraja, so 
the sapie Subtile Body, may appear in the body of a god or an elephant or 
' a man. The final and material causes of this transmigration of the Sub- 
tile , Body in general are respectively the purpose; of Purusannd, Prakriti, 
and. the formal and efficient causes which determine particular migrations, 
are respectively the consequences of the Nimittas ahd the Nimittas, namely, 
virtue, vice, and the like. 

Bhams divided and described. 

^ g TRTT; 

; samsiddhikah, produced from means already in existence, viz., pre- 
vious Karma ; innate, instinctive. Cha, and. Bhavab, dispositions, condi- 
tions, circumstances, Prdfcritikafi, essential, natural, springing from 

Pr&kfiti ' direct. Vaifcritik&h, acquired, due or relating to vikriti or 

transformations. Oha, and. Dharma-ady4h, virtue and the rest ggn 

Dri^tab. seen, Karana-§,^rdyinah, residing in the Karana, i.e , Buddhi. 

Kl,rya-asraymah, residing in the effect, ie , body. Oha, and. . 
Kalala-^dyih, the. uterine germ and the 'rest . 

XLIIL The Bhavas or dispositions are instinctive, 
essential, and also- acquired. Dharma and the rest are 
considered as_ residing in Buddhi, and the uterine germ and 
the rest as residing in the Body. 

ANNOTATION, 

. 61 . ; : as, at the: beginning of creation, when the Lord 

Kapila was to appear, the four Bhavas, wzV, virtue, knowledge, dispassion, 
and power,: were produced along -with him. They are then, the effects of 
causes appertaining to a former creation. 

■ ■ ■ ■ Prakritika : These are equally innate or instinctive, but are the 

effects of causes appertaining to the present creation. Thus, from the 
very same causes, i.e., highly purified form of Prakritic matter, from which 
the perpetually youthful Bodies of the four soils of Brahnffi, namely, 
Sanqka, Sananduha, Sanatana, and Sanutkumarai were produced, wpre 
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also at the same time produced the Bh^ivas of virtue and the rest in 
them. ' ' 

Vaikritika i Th^m are those acquired from a Vikyiti or evolute, 
namely, a teacher whose Body is an evolute ; thus the effect of tuition is 
knowledge, knowledge leads to dispassion, dispassion to virtue, and virtue 
to power. This is how ordinary human beings acquire the Bh^vas.' . 

The Bhavas, virtue, knowledge, dispassion, and power, grow when 
Sattva is dominant. Hence they are characterised as Sattvic. Those 
that grow during the predominance of Tamas, are vice, ignorance, passion, 
and weakness. These are characterised as T^masic. 

These eight BliEvas are the Nimittas or efficient causes of particular 
migrations of the Lifiga Sarira. They operate through bringing about 
connection with their effects, the Naimittikas, from the first commingled 
blood and semen in the uterus up to the fully developed Body. 

Effects of the Bhdvas described. 

w «« ii 

Dharmena, by means of virtue, Gamanam, going, gsfsg Urd-' 

dhvam, upward. Gamanam, going. Adhast&t, downward, wdh 

Bhavati, is. A-dharmeua, by means of vice. Jnanena,’ by means of 
knowledge. Oha, and. A pa vargah, release, rawim Viparyayl,t, fro.m the 

reverse, i.e., of knowledge, that is, ignorance. Isyate, considered, 
Bandhah* bondage. 

XLIV. By virtue, is going upward ; going downward 
is by vice ; and by knowledge, is Release ; from the reverse, 
Bondage is considered (to be.) 

ANNOTATION. 

65. Upwards : that is, to the worlds of BrahraS., PrajApati, Soma, 
Indra, the Gandharvas, the Yaksas, the Raksasas, and the Piilachas. 

Downward ; that is, into the Bodies of beasts, birds, reptiles, trees, 

■ 'etc.' ■ 

Knowledge : that is, knowledge of the discrimination between .Purusa 
and Prakriti. 

Release : when the Subtile Body ceases and Purusa becomes Parama- 
: atm^.' • : 

Bondage ; it is either Prflkritika, or Vaikritika, or Dak&inaka. The 
first is of those who, mistaking either of the eight Prakritis, vis,^ .the 
Pradhfina, Mahat, Ahamkfira, and the five Tan-matras, to be Purusa, 
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contemplate upon that, and not upon Pur usa. After deatli, they are, 
alDsorbed in tlie Prakritis, and are called Prakriti-layas. The second is of 
tliose who contemplate upon the transformations, m., the elements, the 
Indriyas, individual Ahaipk&'a and individual Buddhi, mistaking them 
for Purusa, and after death I’each unto the. archetypes of those transforma- 
tions. The third is of those who, not knowing the Tattva, le., Purusa,. 
seek mundane and heavenly happiness through performance of acts of 
charity and public utility. 

Above dontwued. ■ 

^^cnrqrn Vair&gyfi-t, from dispassion, that is, from dispassion divorced from 
knowledge of the Tattvas. Prakriti-layah, absorption into the eight 

Prakpitis, which state of absorption lasts for full one hundred thousand Manvan- 
taras. Sarnsdrabi transmigration, revolution of births and deaths, wifu 

Bhavati, is. R&jasit, produced from, or appertaining to, Eajas. u*ira Mglt, 

from passion. Ai4vary§.t, from power. A-vigh&tah, non-impediment 

i.e. of desire, Viparyayat, from the reverse, i.e., from weakness. ai|qqig; 

Tat-viparyftsal?, the contrary thereof, i e. impediment. 

XLY. From dispassion is absorption into the Pra- 
kritis, transmigration is from the passion of Rajas, •from 
power is unimpediment, from the reverse is the contrary. , 

ANNOTATION. i 

66. In these two K3nkfi,s, the eight efficient causes and their eight 
effects have been declared. They are: 

CAUSE. 


.S !• 

^ S. 

i I 

.S 9. 

s 11. 

S 18. 
15. 


Virtue. 

Knowledge. 

Dispassion. 

Power. 

Vice. 

Ignorance. 

Passion. 

Weakness. 


2 . 

4. 

6 . 

8 . 

10 . 

12 . 

14. 

16 . 


EFPBOT. ■ 

Elevation to the higher worlds. 


Dissolution into the Prakrit is, 
Unimpedimeht to fulfilment of desire. 
Degradation fo the lower worlds. 
Bondage. 

Migration. 

Impediment to fulfilment of desire. ; . 


The creations of Buddhi classified and explained. 




q't; Esah, this. Pratyaya-sargab, the creation of that by which in- 
tuition of things is made, that is, Buddhi. vipary^ya-a^akti- 

tusti-siddhi-^khyah, called ignorance, incapacity, complacency, and perfection, 
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: Guija-vaisamya-vimardat, from the conflict of the Gu^as in unequal de- 

grees of strength, from the combination of the Gutjas in different proportions, and 
consequent predominance of one over others. Tasya, its, of the creation of 
Buddhi. Oha. and. Bhedfll;, sorts, divisions, g Tu, again. Paii- 

chasat, fifty. 

XLVI. This is the creation of Buddhi, termed ignor- 
ance, incapacity, complacency, and perfection. And from 
the conflict of the Gunas in unequal degree of strength, its 
4* sorts, again, are fifty. 

ANNOTATION., 

; 67. This : that is, the sixteenfold cause and effect mentioned in 

' the preceding K^rika. They are all modifications or products of Buddhi. 

Their minor divisions are legions. To attempt some classification, they | 

are primarily of four sorts, and secondarily of fifty sorts. 

The creations of Buddhi subdivided. 

Pancha, five, viz., A-vidyfi., Asmitd, Rdga, Dvesa, and Abhinivesa, 1 

■Viparyaya-bheddb, divisions of mistake or . ignorance. Bhavanti, are. 

«siT%: A-^aktili, incapacity, “sr Cha> and. Karana-vaikalyat, according 

to the impairment of the Instruments or Indriyas. ^n%ifa^q[T Astdvimsati-bhedfl, 
having twenty-eight divisions. §Tg: Tustih, complacency, ISfava-dhA, ninefold. 

’SHS’KiT A sta-dh&, eightfold. Sid dhib, perfection. 

, XLVII. Five ure the divisions of ignorance ; and 
according to the impairment of the instruments, incapacity 
It has twenty-eight varieties ; while complacency is ninefold ; 
perfection, eightfold. 

Divisions of Error subdivided. | 

Bheddb, distinctions, divisions. Tamasafi, of Tamas, which is a tech- 
nical term for A-Vidya or false knowledge, ^gfw: Asta-vidhah» eightfold. I 

Mohasya, of Moha, which is technical for Asmita or Am-nees or egotism, ’'i Oha- i, 

and. Dasa-vidhah* tenfold. Maha-mohah, Mahdmoha, which is tech- { 

nical for Raga or passion. Tamisrah, Tamisra, which is technical for Dvesa I 
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or aversion. gigi^siviT Astddasa-dha, eighteenfold. ?rar Tathfl, so. Bhavati, is. 

Andha-taraisrah. Andhatamisra, which is technical for Abhinivesa or 
blind attachment to life. 

XLVIIL The distinctions of A-Vidya are eightfold, 
as also of Asmita ; tenfold is Eaga ; Dvesa is eighteenfold ; 
so also is Abhiniyesa. 


Incapacity subdivided. 

w«rT II «s. II 


Ekadasa-mdriya-badh4h, injuries of the eleven Indriyas. ^ 
Saha, together. 5 ^: Buddhi^badhai^, with injuries of Buddhi. A-saktih 

incapacity^ Uddista, pronounced, Saptadasa-badhAlj, seventeen in- 
juries. fS . Buddheh, of Buddhi. Tiparyay^t, from- inversion. 

Tusti-siddhln^m, of complacencies and perfections. 


XLIX. Injuries of the eleven Indriyas, together with 
injuries of Buddhi, are pronounced to be Incapacity. The 
injuries of Buddhi are seventeen, through inversion of com^ 
placencies and perfections. 


, Complacency subdivided. 

w qw ftf gs^hsftrJTrTT: 11 n 

I ^«':ldliyfitmikal,.self(souI>regardmg, itiBthat form of complacency 

I in which there is belief in the eiistence of a Self, as distinct from Prakriti but in 

which the Self is identified with the Not-Self. toi: Chatasra. four. 
Praknti-upadtoa-kdla-bhAgya-Skhyah, called after Prakriti or Root, Upkdtoa 
or Material, Mia or Time, and Bhfigya or Luck, aiw: Bfihyfii, external, Not-Self- 
regarding. Wnwira Visaya-nparamit, through abstinence from objects, ra 
?mcha, five, wu Nara-dha, ninefold, ggs; Tustayah, complacencies. 
Abhihitah, propoimded. 

L, The nine Complacencies are propounded r the 
four Self-regarding ones called after Prakpiti, Material, 
Time, and Luck ; the. external five, through abstinence from 
objects. ' 
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Perfection suidivideA. 


%%! U V.? H 

Uhah, reasoning, argumentation, ai^: Sabda^i, word, verbal instruction, 
Adbyayanam, study. Du^ldia-vigb^tAb, preventions of pain. BW: 

Trayal.i, three. Suhrit-pr4ptib, acquisition of friend, intercourse with 

friend. ^ D^nam., charity, purity. Cha, and. %«i: Siddhayah, perfeptions. 
^ Astau, eight, Siddhefe, of perfection, vf: PArvah, preceding, first. 

Aftkuiah, goad, curb, restrainer, Tri-Vidhah, threefold. 

LI. Argumentation, Word, Study, tLe three Pre- 
ventions of Pain, Acquisition of friends, Charity or Purity 
are the eight Perfections. Those mentioned before Perfec- 
tion are the threefold goad to (Ignorance and suffering). 

ANNOTATION. 

68. Those mentioned before Perfection are Ignorance, Ineapapity, 
and Complacency. 

Afikusa : — This word may also be rendered by curb, meaning tliat 
Ignorance and tbe rest curb, i.e., impede or obstruct the means to Per- 
fection. 

69. Vijh^na Bhiksu has interpreted this Kdrik^ in a different 
manner and has criticised unfavourably the exposition of Gaudap^da and 
VSchaspati. See our Sarnkhya-Pravacliana-Shtram, Sacred Books of the 
Hindus, Vol. Xl, page 321. 

70. The above details of the creations of Bucldhi have been fully 
explained in the commentaries on the Tattva-Sam^sah and the S&mkhya 
Pravachana-Shtram. The reader is accordingly referred to Vok XI of 
tbe Sacred Books of the Hindus. 

71. Now, if it be qirestioned that when any one of the two, viz., 
creations of Buddhi and creations of the Tan-matras, is enough for the 
accomplishment of the purpose of Purusa, what need is there for a two- 
fold creation ? so it is declared in the succeeding Earikfi. 

Twofold creation, of Buddhi and of Tanmdtra, upheld. 


^ Xa, not. JiRT Vin4, without, BHyaih, dispositions, the creations 
of Buddhi mentioned above. %’ Lihgam, the creatbn , of the Tan-m^tfas. 
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Na, not* Vin4, without- Lifigena, tho croatioii of tlio Taii-m^tras. 

Bh.ava-nirvt’ittih, cessation or pause of the dispositions. Liuga- 

akhyah, termed Lifiga. Bhava-d,khyati, termed Bhava. Tasmitt, hence. 

Dvi-vidhalj, twofold, Bravartate, proceeds, m: Sargah, creation. 

LIL Without the Bhavas, there would he no Lihga, 
without the Linga, there would he no surcease of the Bhavas ; 
wherefrom a twofold creation proceeds : the one called after 
the Lihga, the other called after the Bhavas. 

ANNOTATION. 

72. Vdchaspati explains the necessity for a twofold creation and 
their interdependence thus : Experience which is the object of Purusa, 
cannot be possible in the absence of the objects of experience, such as 
sound and the rest, as well as of the twofold Body which is the Ayatana or 
house of experience ; wherefore the creations of the Tan-matras are neces- 
sary. In the same manner, the very same Experience is not possible 
without the Indriyas and the Antali-harapa which are the insti:uments of 
Experience ; these, again, cannot be possible without the Bhavas, virtue and 
the rest. Neither is the manifestation of Discrimination, which is the 
cause of Release, possible in the absence of the twofold creation. Hence 
the twofold creation is established. 

The succession of the two kinds of creation as mutually cause and 
effect is no fault, as it is from eternity, like that of the seed and the sprout. 
Even in the beginning of a Kalpa the production of the Bhavas and the 
Lifiga under the influence of the Sarnskara or impression of the Bhavas 
and the Lifiga produced in a previous Kalpa, is not unproved. 

Gross Greation subdivided. 

qspiT \ 

Asta-vikalpah, having eight specific kinds, vits., Brfihma, Prijfipatya, 
etc. tq: Daivah, divine, celestial, supernatural, super-human-. Tairyak- 

yonah, the grovelling-born. q Cha, and. Pancha-dha, fivefold, Bha- 
vati, is. M^nusyah, human, -q Cha, and, while. Eka-vidhafi, 

uniform, of one kind/ Samfi-sa-tah, briefly, to Ay am, this, Bhau- 

tikah, of the Bhttas or beings, to: Sargah, creation. 

LIIL The superhuman is of eight kinds ; and the 
grovelling species is of five kinds; and the human is of a 
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single kind ; this, briefly, is the Bhautika Sarga or Creation 
of Beings. 

Higher, Lower, and Intermediate Worlds eharaeterised. 






?rl: II H 

UrddhYana, above, in the higher worlds of Brahma and the rest. ^fiiaiT5f: 
Sattva-visalah, abundant in Sattva, in which Sattva is dominant and Rajas and 
Tamas are dormant, u^air^r: Tama^-visdlah, abundant in Tamas, in which Tamas 
is dominant and Sattva and Rajas are dormant. Oha, and. Mhla-tab> 
at the bottom, below. 

Sargah, creation. Madhye, in the middle, in the world of man. 

Rajah-vis^lah, abundant in Rajas, in which Rajas is dominant and Sattva 
and Tamas are dormant, Brahma-^di-stamba-paryantah, beginning 

with BrahmE and ending with a stock. 

LIV. Above, the creation is abundant in Sattva ; be- 
low, it is abundant in Tamas ; in the middle, it is abundant 
in Rajas ; such is the creation from Brahma down to a 
stock. 

Universality of yain demonstrated. 

II V.H II 

m Tatra, therein, in the three worlds, in the bodies of the superhuman, 
human and grovelling species, Jar^-marapa-kptam, caused by decay 

and death. Duhkhani, pain, irrmm Pr 4 pnoti, experiences. Ohetanah, 
intelligent. The force of this word is to exclude experience of ]pain from Prakyiti 
and her products which are all non-intelligent. S’?®!: Purusah, that which lies 
{Seie) in the Puri or the Liftga ^arira or Subtile Body, Purusa. Lihga-sya, 

of the Lihga ^arlra. A- vinivptteljj owing to the non-cessation, or t'll 

the^cessation of the LiAga»^artra which is continuant (see Kdrika XL), and does 
not cease till the development of discriminative knowledge. ri^Tasmdt, there- 
fore. 5:^ Duhkharn, pain. Sva-bhdvena, by nature. 

LV. Therein does intelligent Purusa experience pain 
caused by decay and death, on acount of the non-cessation 
of, or till the cessation of, the Subtile Body : wherefore pain 
is the natural order of things. 
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Ohjeet of Prdikriti's creation explained. 





TO!T H II 

Iti, thus then. Esah, this, n^ra^si: Prakriti-kptah, originated by 
Prakyiti. Mahat-Mi-visesa-bhhta-paryantah, beginning with 

Mahat and ending with the particular, i.e., gross elemental creations. 
Pratipiirusa-artharn, for the release of each individual Purusa. Sva-arthe, in her 

own interest. IVa, as. Para-arthe, in the interest of another, i.e,, of Purusa. 
Arambhah, Oreation. 

LVI. Thus then is this creation beginning with Mahat 


and ending with specific entities, originated by Prakriti in 
the interest of another as in her own interest, for the release 
of each ihdmdnal Purusa. 



ANNOTATION. 

f$. Originated by Prakriti : Creation by Prakyiti is not guided, 
diii^ctdd, and controlled by l^vara or Adi Purusa, for this is itapossible, 
inaatnuch as no activity can belong to him. Neither can BrahrOan be the 
material of creation, for, being the power or energy of Consciousness, 
it can undergo no transformation or modification. 

For the release of each individual Purusa : This explains why, on 
the release of one Purusa, the release of others does not result, and how 
the activity of Prakyiti whose nature is to energise, can cease in regard 
to a particular Purusa, and how creation does not ever continue , making 
release of any one impossible. Vaeliaspati explains the passage thus : As 
a man who desires food, being engaged in the cooking of food, rests 
after the foOd has been cooked, so does Pfakyiti, who is engaged in, activity 
with a view to release every individual Purusa, cease from energising 
ag^in in regard to that Purusa whom she releases. 

Spontaniety of Prakriti explained and illustrated. 

5rn%; li ti 

■Vatsa'vivriddhi-iiimittam, for the sake of, or due to the nourish- 
ment of, the calf. Kgtra-sya, of milk, w Yathd, as. Pravyittih, acti- 
vity, secretion. A-jna-sya, of the unintelligent. Purusa- 

vimofiia-nimittam, due to the release of Purusa. w Tathti, so. Pravyittib, 
activity, i.e., creation, Pradh^na-sya, of the Pradh^na. 
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LVIL Just as is tKe secretion of milk, wMcb. is un- 
intelligent, for tlie sake of noiinshment of the calf, so is the 
creation of the Pradhana for the sake of the release of 
Purusa. 

ANNOTATION. 

74. This Efil'ikS gives an answer to those who entertain doubts as 
to how an unintelligent substance such as Prakriti is represented here to 
be, can engage in activity for an altruistic end. It cannot be maintained 
that the secretion of milk takes place under the superintendence of Is^vara. 
For all. intelligent activity such as, for instance, as is here attributed to 
Ti^vara, proceeds either from selfish motives or from compassion. Now, 
in the case of Isvara, who is exhypothesi all-full, having all desires ful- 
filled, wanting in nothing whatever, can possibly have no selfish ends to 
accomplish. Compassion also is impossible ; for compassion implies the 
desire to alleviate, remove or prevent suffering, but prior to creation there 
is no existence of the Jivas, Indriyas, Bodies, and Objects, and conse- 
quently no pain, no suffering. Compassion, therefore, cannot be the motive 
for oration. Further, were creation an act of compassion on the part of 
Ij^vara, one would expect to find in it only happy beings, but such is not 
the case, but just the opposite. The anomaly cannot be explained by 
reference to diversity of Karma, as in that case the alleged superintendence 
of Earnia by an omniscient and omnipotent Being falls to the ground. 
Prakriti, on the other hand, being unintelligent, has no selfish motive nor 
any motive of compassion to impel her to activity. Her activity is directed 
simply by the end of the other ; she exists for his sake. Her action is of 
the nature of a sympathetic response, of harmonical variation or corres- 
pondence, like the secretion of the mother’s milk, in response to the re- 
quirement of the baby. 

Above continued. 

II II 

.Autsukya-nivritti-artharQ, for the sake of relieving or gratifying 
desire or curiosity. Yathfi, as. Kriy^su, in acts, Pravartate, 

engages. Lokalj, mau. Purusa-sya, of Purusa. Vimoksa- 

arthani, for the sake of release. Pravartate, energises, ri^ Tat-vat, 

similarly to this, A-Vyaktam, the Unmanifest, Prakpti. 

LVIll. Just as people engage in acts to relieve 


46 


SAMKHYA-KABIKA. 


anxiety or desires, so does tjbe Unmanifest energise for the 
purpose of the release of Purusa. 

Row JPrahriti's creation ceases spontaneously. 

St^frT; II V^S. II 

Rafiga-sya, to the stage, i.e., the spectators. Parsayitvi., having 

exhibited. Mvartate, ceases, desists, 'fi^ Nartaki, fair dancer. w Yatb^, 

as. Nrity4t, from dance. 3*5^ Purusa-sya, to Purusa. fW Tath4, similarly, 
^rir^ Atm&nam, herself, nw??? Prak^sya, having exhibited, Nivartate, ceases. 
JTfifu: PrakTitih, Prakriti. 

LIX. Just as a fair dancer, having exhibited herself 
to the spectators, desists from the dance, so does Prakriti 
desist, having exhibited herself to Purusa. 

Unselfishness of Frakfiti demonstrated. 



ii ii 

N^n^-vidhaih, manifold, Up%aih> by means, ^qqni^ Upa- 
k^riiji, generous, beneficent. qi 3 qqiT%: An-upak^riijah, non-beneficent, ungrateful. 

Pumsal^, of Purusa. Gupa-vati, possessing the Gupas, possessing qualities, 
virtuous. A-gupa-sya, devoid of the Gupas, devoid of qualities, worthless. 

Qci: Satab, as he is. Tasya, his. qrt* Artham, object, qiqrl^ Ap-artha-kam, 
objectless, Charati, pursues. 

LX. By manifold means does benevolent Prakriti, 
possessed of the Gunas, pursue, in a manner in which she 
has no interest of her own, the object of Purusa who makes 
no return, being devoid as he is of the Gunas. 

How activity of Pi^ahriti ceases for ever, inregard to the released Purusa. 

qr ^ II ^ ? II 

; Prakriteb, than Prakriti. u^qrvii Sukumira-tararp, more gentle or 
delicate, q Na, not. Kim. chit, anything. ^ Asti, exists. Iti, such. 
^Me, my. qfu: Matih, opinion, qqfu Bhavati, is. qr Ya, who. ggr DristA, seen. 
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^ Asmi, I am. Iti, so. Punab, again. ^ Na, not. #f^Dar^anam, seeing, j 

gaze, sight. 3^ Upaiti, approaches, Pnrusa-sya, of Purnsa. I 

LXI. My opinion is that nothing exists which is more 
delicate than Prakriti who, knowing that, “I have seen,” 
comes no more within the sight of Pnrnsa. 

ANNOTATION. 

75 . This K4rika explains and illustrates how Prakriti does not 
energise, over again, in regard to the released Pnrnsa. 

Bondage, Transmigration and Release are all of Prahv^i, and not of 
Piiruqa, 

^ ikr ii 

m^Tasrndt, therefore. ^ Na, not. ^ Badhyate, is bound. ^ Addha, any, 
whatever. ^ Na, not. Muchjate, is released. Na, not. ^ Api, also. 

Samsarati, transmigrates, Purnsah, Purnsa. Samsarati, transmi- 

grates. Badhyate, is bound. g^Muchyate, is released, Cha, and. tow 
N dnS,-4^ray4, the support of manifold creations or beings. Prakritib 

Prakriti. 

LXIL Wherefore, verily, no Pnrnsa is ever bonnd, 
nor is released, nor transmigrates. Prakriti, being the snp- 
port of manifold creations, is bonnd, is released, and trans- 
migrates. . I 

How Prakriti hinds and releases herself. I 

g sraRtTRURTiTUTJiT i i 

^ ^ ^ II i.\ II j 

: Rupaih, by forms, modes, conditions, dispositions. ^ : Saptabhib, I 

seven, virtue, vice, dispassion, passion, power, weakness, and ignorance. ^ | 

Eva, verily, Badhn^ti, binds, Atmanam, herself, ^n?»wT Atmana, I 

by herself, Prakritib, Prakriti. ^ S&, she. m Eva, it is. Oha, and. ij 

g^'^’ Purusa-artham, object of Purusa. niu Prati, in regard to, vimocha- I 

yati, releases, Eka-rtipepa, by one form, i. e., of Knowledge. I 

LXIII. By seven forms does Prakriti bind herself by | 

herself ; and it is she who, by one form, releases herself for j 

the sake of Pnrnsa, i 
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j| i| Sow disGriminatipe hnoidedge is fully developed. 

Evam, so, in tlie manner taught above. ?jfciT«n^ Tattva-abhy^slt, 
through cultivation of the knowledge of the Tattvas or twenty-five Principles. ^ 
Na, not, Asti, is. Na, not. % Me, mine. ^ Na, not. Ahain, I. ifu Iti, 
thus, Aparisesam, beyond which there remains nothing to know, final. 

A-viparyaySt, from the absence of error and doubt, Vi^uddham, 

purified, free. Kevalam, single, unsullied, Utpadyate, is produced. 

^ni^Jhi,nam, knowledge. 

LXIV . So, through cultivation of the knowledge of 
the Tattvas, is produced the final, pure, because free from 
error and doubt, and one single knowledge that neither does 
agency belong to me, nor is attachment mine, nor ami 
identical with the Body, etc. 


Relation of Prakriti and Puru.ja after Release. 



^ Tena, thereby, by means of knowledge of the Tattvas, as described in the 
preceding Kl.rik 4 . Nivritta-prasavdm, whose prolificness has come to 

cease through creation of all that was to be created for the sake of Purusa. 
^53Ta Artha-vasfit, through the influence of the object, rk., knowledge of the 
Tattvas. ^P¥Tf^?rtr^Sapta-rfipa-vinivrittam, desisting from the seven forms, virtue 
and the rest, by which she binds herself and wliich are no longer required for the 
sake of Purusa, both of whose objects, experience and release, are accomplished 
Prakntim, Prakriti. Pasyati, looks at. 3^: Puruaalj. Purusa. 
Preksaka-vat, like a spectator in a theatre, Avasthitah, seated, stand- 
ing by. Sva-sthali, self-reposed, undisturbed, freed from the reflection 

of Biiddhi rendered impure by means of the modifications of Rajas and 
Tamas. 

LXV. Tbereby having her prolific energy stopped, 
and desisting from the seven forms under the influence of 
knowledge, Prakriti is looked at hy Purusa just like a spec- 
tator, standing by, self-reposed, 
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Conjunction of Prakviti and Puru^a is not, as such, the cause of creation. 

ggr f g Ti fi t ^q ^w gn = q T i 

^ #nitsT^ rwr; sniper ii M ii 

^sr Drist&, seen, w Mayd, by me. ifn Iti, so. Upeksakal^, regardless, 

indifferent, unaffected, Ekab, the one, Purusa. ^gr Drist4, seen. ^ Ahnm, 
I, Iti, so. Uparamati, desists, Any^, the other, Prakviti. ’siu Sati, 

existing, continuing. * 0 ^ Samyoge, conjunction, existence side by side. ^ Api, 
even. Tayolj. of tbe two. wJlra*} Prayojanarp, purpose, motive, ’f Na, not. 

Exists. Sarga-sya, of creation. 

LXVI, “She has been seen by rae,”— so the one 
stands indifferent ; “ I have been seen,” — so the other desists. 
Though their conjunction still remains, there does not exist 
any motive for creation. 

J ivan-Muhti explained, 

Samyak, perfect. JhAna-adhigamAt, from attainment of know- 
ledge. Dharma-adtnam, of virtue and the rest, A-kAraija-priptau, 

on reaching or being reduced to the state in which they lose their power of 
causing effects, irofu Tisthati, remains. SamskAra-va^fft, from the influ- 

ence of Samsk&ra or impression or the effect of the impulse previously given to it. 

Ohakra-bhrama-vat, like the whirling of the potter’s wheel. Dhrita- 

sarlrah, invested with a Body. 

LXVII. Through attainment of perfect knowledge, 
virtue and the rest coming to be deprived of their power as 
causes, Purusa yet continues invested with body under the 
influence of previous Dharma and A-Pharma, as the potter’s 
wheel continues whirling (from momentum). 

ANNOTATION. 

76. This KffrikA explains the fact of Jivan-Mukti or release in life 
as in the case of Kapila, Vamadeva, and others. Jivan-Mukti consists in 
the release of an incarnate Purusa from the entanglement of Prakviti prior 
to his separation from the Body. These two things, viz,, release from 
bondage and continuance of the Body, are compatible with each other, as 
they are dependent upon independent causes. For, universally, release 
7 ■ • '■■■■ 
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ta]^es place on tlie manifestation of discriminative knowledge between 
Prakrit! and Purnsa, in otber words, it does not imply the acquisition of a 
new state or condition, but consists merely in the removal of a veil ora 
shadow, as it were ; whereas the Body is the positive result of positive 
causes and depends for its existence or non-existence upon those very 
onuses. These causes are Dharma and A-Dharma, or merit and demerit, 
collectively termed Karma. Now, Karma is distinguished as Prarabdha 
or operative, Sanchita or stored or potential, and Agamika, or to come, or 
future. On the attainment of discriminative knowledge, Sanchita Karma 
or Karma in seed-form is burnt up and rendered infructuous, and 
Agamika Karma also is necessarily precluded. Only the Piv^rabdha 
then remains. It is Karma acquired by acts performed in a previous 
life and which baa become operative in the present life, that is to 
say, it is the cause of conjunction with the present Body and of all 
the experiences of the present incarnate existence. It is not affected by 
discriminative knowledge, and it goes on sustaining the Body till it is 
exhausted or works itself out, in its natural course, when tlie Body 
which was supported by it, automatically drops down. It is hence, there- 
fore, that when discriminative knowledge is perfectly, developed before 
the PrArabdha has worked itself out, the incarnate Purusa in question, is 
released, hut remains awhile burdened with the Body. This is what is 
called Jivan-Miikti or the state of release during life. 

When a Jivan-Mukto is finally released. 

11 II 

Prapte, come to pass, that is, on the exhaustion of Prarabdha Karma 
hy experience, Sarlra-hhede, on separation from the body, 

Oharita-artha-tvat, for the reason that she has fulfilled her yjurpose, viz., Crea- 
tion for the experience and release of Purusa. Pradhfi,na-vinivvittau, 

on the cessation of the activity of the Pradhfina. Aikfintikam, certain, 

absolute, Atyantikam, final, imperishable. Ubhayam, both. 

Kaivalyam, singleness, pureness, freedom from the reflection of the threefold 
pain. Axmoti, attains. 

LXVIll. When (in due conrse) separation from the 
Body takes place, and there is cessation of the activity of 
the Pradliana from her purpose having been fulfilled 
Purusa attains both absolute and final Kaivalya. 
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Origin of the S&Tiilihya declared. 

?T5r JjcnJrm. ii <s. ii 

Purasa-axtlia-jn^nam, knowledge for the accomplishment of the 
end of Purusa, i.e., release. Idam, this. 5 ^' Guhyam, secret, abstruse, 
unintelligible to the dull, Parama-yisi^ja, by the great Eisi or Seer, 

namely ICapila. Sam4khyatam, thoroughly expounded, expounded in 

all details. Sthiti-utpatti-pralay^b, duration, production, and 

dissolution, iwipu Ohintyante, are considered, discussed, m Yatra, wherein. 

Bhdtdnam, of created things, beings. 

LXIX. This abstruse Tmowledge, adapted to the 
end of Purusa, wherein the production, duration, and 
dissolution of beings are considered, has been thoroughly 
expounded by the great Eisi. 

ANNOTATION. 

77. Vdcliaspati construes the second line of the Karika in a 
different manner. It is thus • Yatra, wherein, that is, in which knowledge, 
that is to say, for which knowledge, the origin, duration and destruction 
of living beings are considered by the ^rutis. Hereby he wants to bring 
out the sense that the Saiiikbya is connected with, and is supported by, 
the Veda. 

Traditional suceession of the SdniWiya stated. 

sr?^ 1 

^ ri?5ug(^ n's«>n 

Etat, this, Pavitram, purifying, ie., from the sin causing the 

threefold pain. Agryain, first in order, principal among all purifying 

things, foremost, Munih, Muni, sage Kapila. Asuraye, to Asuri. 

Anukampayfi, through compassion, Pradadau, taught, imparted. 

Asurih, Asuri. Api, again. Panchasikhfiya, to Panchasikha. 

^ Tena, by him. ^ Cha, and. Bahu-dh^-kyitaiu, extensively propaga- 
ted, elaborated in manifold ways, Tantram, the system. 

LXX. This foremost purifying knowledge the Afimi, 
through compassion, imparted to Asuri ; Asuri, again, to 
Pahchasikha, by whom the System was elaborated in 
manifold ways. 
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ANNOTATION. 

78. In this and the succeeding K^rikil the traditional succession 
of the S^mihya doctrine is recorded -with a view to establish its authentic 
character and thereby to inspire reverence towards it. 

79. According to Gaudap^da, the Samkhya-Kdrik4 ends with this 
K&rikd. “ For the S^mkhya which is the cause of release from transmi- 
gration, was declared by the Muni Kapila, wherein or in regard to which,’* 
as he says, “ there are these seventy verses in the Arya metre.” This 
is supported by the other traditional name for the S^rnkbya-Kfirika, 
which is Sc^mkhya-Saptati or the Seventy (Verses) on the Sarpkhya. 
Vachaspati, on the other hand, has not questioned the genuineness, or 
the claim to authority, of the additional two Karikas and has added 
his comment to them. 

Above continued. 

^isya-paramparay4, by tradition of disciples, Agatam, 

descended, received. li^varakrisnena, by Idvarakrisna, the author of the 

S4axkhya-K4rik4. ^ : Sab, this. ^ Oha, and. ’ctu, this, : Ary4bhib, by 
Arya verses. Samksiptam, abridged, summarised, compendiously written. 

Arya-matin^, whose intelligence reached to the Tattvas ; holy-minded. 

Samyak, thoroughly, fewi Vijnaya, understanding, realising. 
Siddhantam, demonstrated truth, established tenet, doctrine. 

LXXI. And tliis doctrine, descended by tradition 
o£ disciples, to tbe boly-minded Isvarakrisna, having been 
thoronghly understood by him, has been summarised by 
means of these Aryas. 

Relation of the SdiTikhya-KdriM to the Barnhya-Pravachana-Sutram. 

to 'tflRrpgreqr | 

Saptaty4, by the seventy-versed treatise. ^ Kila, truly. ^ Ye, what. 

Arthab, subjects, topics. ^ Te, those, Arth4b, subjects, 

Kritsna-sya, entire, whole. ^asti-tantra-sya, of the system of sixty 

topics. Akhy4yik4-virahit4b, disjoined from the illustrative 

stories, : Para-vAda-vivarjitab, omitting demolition of opposite doct- 
rines. Cha, and. Api, also. 
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LXXII. The subjects which are treated by the Saptati, 
are the subjects of the entire Sasti-Tantra, exclusive of the 
illustrative stories, and omitting demolition of opposite 
doctrines. 

ANNOTATION. 

80. The term Sa§ti-Tantra alludes to the Samkhya-Pravachana- 
Sutram divided into the six Books, namely, of Topics, of the Evolutions of 
the Pradhtoa, of Dispassion, of Fables, of the Demolition of Counter- 
Theories, and of Recapitulation of Teachings. It is thus constructive, 
illustrative and destructive in its method. In its constructive portions, 
it establishes the sixty topics of the Samkhya System. The same is done 
by the Saptati as well. Inasmuch, however, as the latter omits the 
stories and controversies, and also does not deal' with the topics in so 
much detail, it has, in the preceding Karika, been described as a 
summary of the former. 

The sixty topics alluded to above are : 1. the existence, that is, 
conjunction with, and disjunction from, Purusa, of the PradhEna, 2. her 
unity or singleness, 3. her objectiveness, 4, her subservience, 5. the 
distinctness of Purusa, 6. his manifoldness, 7. his inactivity, 8. his 
conjunction, 9. his disjunction, and 10. the duration of the rest, — these 
are the ten radical topics. 

According to another enumeration, the ten radical categories are 
1. Puru§a, 2. Prakyiti, 3. Mahat, 4. Ahamkara, 5-7. Sattva, Rajas, and 
Tamas, 8. the Tan-Matras, 9. the Indriyas, and 10. the Elements. 

A third enumeration specifies them as, 1. the eternality of Purusa 
and Prakriti, 2. the reality of experience and discriminative knowledge 
in Prakyiti, 3. the unity of Prakfiti and of Ptu'u§a, throughout transmigra- 
tion, 4. the subservience of Praki'iti, 5. the difference between Purusa and 
Prakriti, 6. the inactivity of Parusa, 7. the multiplicity of Purusa, 8. the 
conjunction of Purusa and Prakriti at the time of creation, 9. the disjunc- 
tion of Puru§a and Prakriti at the time of release, and 10. the pre-existence 
of Mahat and the other Tattvas in their respective causes. 

Add to them, the five kinds of error, nine of complacency, twenty- 

eight of incapacity, and eight of perfection. • Thus the number sixty is 
obtained. 
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A FEW OF THE APHORISMS OF PANCHASIKHA. 





PANCHASIKHA-SUTRAM. 


INTRODUCTOEY. 

J. Pafichasiklia is one of the few earliest writers on the SAi'p.khya. 
He is an authority on the subject, and is mentioned as an Acharya or Pro- 
fessor of the School. According to Idvarakrisna, the author of Samkhya- 
Karika, the original SAmkhya which descended from its founder KapiJa 
to Pahchas^ikha (through Asuri, see Samkhya-Karika, No. LXX), was 
elaborated by him in manifold ways. But not a single one of his works 
is amongst the current coins of the SAmkhya litefatare. He is known, 
by scanty fragments, as the author of a collection of philosophical apho- 
risms. One other performance, if not two, is likewise imputed to him ; 
and he, perhaps, descanted on the theistic (sic) Samkhya as well as on 
the atheistic (sic.l ” (F. E. Hall). It would appear, from Yijnana Bhiksu’s 
Commentary on the Vedanta-Sutram, that Pancha^ikha wrote a comment- 
ary on the Tattva-SamAsa. 

2. The only source, as yet discovered, so far as we know, from 
which a few of the aphorisms of Panchai^ikha can be recovered, is VySsa’s 
Commentary on the Yoga-Sutram of Patahjali. In the Preface to his edition 
of the SArnkhya-Pravachana-Bbasyara of YijMna Bhiksu, Mr. Fitz- 
Edward Hall has collected eleven aphorisms of Pahchadikha quoted by 
YySsa in his said Commentary. Another collection of extracts from the 
same source has been published, under the title of Panchan^ikha-Ach^rya- 
pranlta Silmkhya-Shtra, by Pandita Rajd Ram, Professor of Sanskrit, 
D. A. Y. College, Lahore, in Nos. 4 and 5, Yol. YIII, 1912, of the series 
‘entitled Arsa-Granthrivali, Lahore. This collection contains twenty-one 
aphorisms including one of Yarsaganya. Quite recently, again, we had 
a peculiar opportunity of examining the MS. of another collection of apho- 
risms attributed to Pancha^ikha, prepared by SvS,mi HariharEnanda 
Aranya of the Kapila As^rama in the District of Hooghli. This was 
obviously not an original compilation, but a reproduction of the Lahore 
publication, with a few additions, one of which was taken from the Yeda 
without acknowledgment ! As regards the collection of Mr. Fitz-Edward 
Hall and the collection of Pandita R§.ja R^m, we have found that the one 
is, in certain respects, more complete and correct than the other, while 
the paternity of some of the aphorisms attributed in it to Panchaslikha 
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is not free from suspicion. These will be noticed more in detail in the 
subsequent pages. 

3. “Little can safely be conjectured,” as rightly observes Mr. 
Fitz-Edward Hall, “ with regard to the character of the work or works 
from which these sentences were collected by VyS,sa. They may be 
text ; and they may be commentary. Probably they are Samkhya ; but, 
possibly, they pertain to the Yoga. That Panchaj^ikha treated of other 
subjects than the Samkhya, may be inferred from a remark of Vi jh^na 
Bhiksu’s • 

8mprayojana-a'bhdve'*pi vidusdm pravrittau Panehas’ildm-dchdrya- 
vdhyarri samlthya-sthain pramdnayati. — Yoga~Vdrtika,1. 2d” 
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4. Adi-Vidvi\n, the primeval Seer. “ Primeval ” means pro- 
duced at the beginning of Creation. “ Seer ” means Dari^ana-kara or one 
who has had direct vision of Puriisa as distinct from Prakriti. In its 
primary significance, the term “ Adi-Vidvan ” is applicable to Visnu alone. 
Here it refers to Kapila, the reputed founder of the Samkhya Tantra, 
because “ it is the self-existent Visuu who appeared as the first Wise Man, 
Kapila, at the beginning of the current cycle of Cosmic Evolution, 
endowed with virtue, knowledge, dispassion, and infallible will ” (V^chas- 
pati Mistral. 

5. Nirmana-chittara adliisthS,ya, presiding over, ensoul- 
ing, or through the medium of, a self-made mental vehicle. These words 
explain how Visnu became incarnated as Kapila, He, by an act of will, 
reproduced Himself as the mighty sage Kapila. Kapila was not a deve- 
loped man, but an enveloped Divinity. This artificial creation of bodies, 
ensouled by artificial emanations of the mind, which is one of the most 
wonderful discoveries of the Hindu Spiritual Science, is not expected to 
make any deep impression on the minds of the majority of Western 
Scholars in the present age, nor to engage them in the investigation or in 
an examination of the truth in this matter, in a true scientific spirit. Neither 
do we here propose to enter into a discussion with them on this subject. 
We shall simply mention, for the information of readers at large, that this 

^. subject of the creation of artificial bodies and minds is dealt with in the 
.Yoga-Sutram of Patanjali, IV. 4, 5, and 6 (See the Sacred Books of the 
Hindus, VolIV., 272-273). And to make the words of our text a little- 
more illuminating to them, we may take the following extract from the 
Introduction to the above volume ; — 

“ A Yogi, having attained the power of Sam^dhi, sets about destroy- 
ing his past Karinas., All Karmas may be divided into three classes ; — (1) 
The acts done in the past, the consequences of which the man must suffer in 
the present life ; the Karmas to expiate which he has taken the present birth 
or incarnation. They are the ripe Karmas (Prarabdha). (2) The Karmas 
done in the past, but which are not ripe, and will have to be expiated in some 
future life. They are the stoi'ed Karmas, or unripe (Sanchita). (3) The 
Karmas which a man creates in his present life, and which have to be 
expiated in a future or the present life. This last kind of act, — the fresh 
Karmas, can be stopped. By devotion to the Lord and doing everything 
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in a spirit of service, no fresh Karmas are generated. Tlie incurring of 
debt is stopped. The man, however, has to pay off past debts — the ripe 
and unripe Karmas. The ripe Karmas will produce their eSects in the 
present life. The Yogi does not trouble himself about this. But the 
unripe or stored Karmas require a future birth. It is here that the Yoga 
is of the greatest practical importance. The Yogi is not bound to wait for 
future lives in order to get an opportunity to pay off the debt of Sahchita 
Karmas. He simultaneously creates ALL the bodies that those Sanchita 
Karmas require, — through those bodies expiates all his Karmas simulta- 
neously. Every one of such bodies has a Chitta or mentality of his own. 
This is the Nirmfi-na-chitta or the Artificial mind— like the Pseudo-Person- 
alities of hypnoptic trance. These artificial minds arise simultaneously 
like so many sparks from the Ahamkaric matter of the Yogi’s Self, and 
they ensoul the artificial bodies created for them. These artificial bodies, 
with artificial minds in 'them, walk through the earth in hundreds, — they 
are distinguished from ordinary men by the fact that they are perfectly 
methodical in all their acts, and automatic in their lives- All these arti- 
ficials are controlled by the consciousness of the Yogi, — one consciousness 
controlling hundred automatons. Every one of these automatons has a 
particular destiny, a particular portion of the Sanchita Karma to exhaust. 
As soon as that destiny is fulfilled, the Yogi withdraws his ray from it, 
and the “ man ” dies a sudden death, — a heart-failure generally. 

“ Now, what is the difference between the ordinary mind and the 
Yoga-created mind,— the natural Chitta and the artificial Chitta ? The 
natural mind by experience gains a habit, the impressions are stored in it, 
and they, as VS.san^s, become the seeds of desires and activities. The - 
artificial mind is incapable of storing up impressions in it. It has no 
VSsanfis and consequently it disintegrates as soon as the body falls down.” 

6. Kirunyat, through compassion. This word, according to 

Vy&sa, tells us what the teaching of the text is. It is this thatlf^vara, cut 
of the abundance of His compassion towards all Purusas, incarnates Himself, 
from time to time, in order to teach them knowledge and virtue, wliereby 
they may be delivered from bondage. The passage of the text is quoted 
by Vyl,sa in liis' Commentary on the Yoga-Sfitram, I. 25, and Vachaspati 
explains the purpose of the quotation thus : “This theory that the com- 
passionate Lord teaches knowledge and virtue is also common to the 
teap^iug of Kapila So has it been said by Pahcha^ikha.” Edma 
P,r.^sddp,h. translation, 

■ ■ 7'. Bhagavdn, divine. This term connotes the possession of 
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virtue, knowledge, dispassion, and infallible will. And we know that 
these were cognate with Kapila. 

8. ’rc'JiR' : Parama-fisih, the mighty sage. Visnu appeared on earth as 
Kapila, in the highly purified and richly developed body of a saint who 
held communion with the gods. The necessity for such bodies for divine 
manifestations has been admirably explained and illustrated by the late 
Babu Sisir Kumar Ghosh in his Lord Qaurdnga, 

9. Asuraye, to Asuri, a disciple of Kapila and the first recipient 
of the Stlmkhya, 

10. wrgmumi dijnasamanftya, who wished to know Asuri approached 
the divine man Kapila and desired to know from him the means for the 
accomplishment of the Supreme Good, namely, the permanent prevention 
of pain. 

11. Tantram, the systematic teaching, the SAmkhya doctrine. 

12. Pra-uvacha, declared fully, revealed. Such, then, is the 
origin of the Samkhya. 

I. The primeval Seer, (incarnated), through the me- 
dium of an artificial mind, (as) the mighty divine sage 
(Kapila), out of compassion (towards all entangled Purusas), 
revealed the (Samkhya) doctrine, in a systematic way, to 
Asuri, who desired to know them. 

13. Now, what is this Sc^rnkhya Dars^ana? “Dars^ana” etymo- 

logically means the act or the result of seeing, from the root v/Di^ to see. 
Here it stands for Sc^ks^tkm'a or immeditae vision, that is, intuition of 
the Self. And “ Samk hya ” means that by which something is perfectly 
revealed, from the root /Khyfi, to manifest. The “ Samkhya Dar^ana ” 
therefore, is that form of Spiritual Intuition of the Self, whereby the 
nature of the Self is perfectly revealed. So declares Panchaslikha ; 
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plish this. It will also be repngnant to tlie Sftmkbya conception of the 
Self ; for the Self is kutastha, iinchaDgeable ; it ever is, never leeomes. 
It follows, therefore, that Moksa consists merely in the removal of a 
shadow, as it were, that is, of something W'hicli casts its reflection on 
the Self and thereby overshadows it and causes obstruction to its shining 
out in the fullness of its own light. (2) This shadow, this obstruction, 
is not of, or from, the Self, but is a creation of the Not-Self. And what 
is the cause of its origin, the same is also the cause of its removal. 
It fades or deepens, it contracts or expands, it exists or ceases to exist, 
and for this depends entirely on the activity or noinactivity of the Not-Self. 
(3) The Self is altogether passive and inert. Shadow or no shadow, it is 
ever there, all-full, ever shining, unaffected, unsullied. In ignorance, 
men speak of the Bondage of the Self which is never hound, ever released. 
Bondage, in m’eality, is this supreme ignorance, this veil of the ISlot- 
Self, — the non- discrimination of the pilnciple of Becoming and the 
principle of Being, — to which alone is due all the suffering in the 
world, — not exactly suffering, for actual suffering there can be, and is, 
nothing in the Self, hut the Ahhimana or assumption or attribution 
of it to the Self. Replace non-discrimination by Discrimination, the 
veil is gone, and gone with it is the Shadow — the obstruction — and see 
the ever pure, ever constant, ever shining Self. 

15. This Aphorism of Panchai^ikha has been quoted by Vyasa 
in his Commentary on the Aphorism 1. 4 of BataOjali’s Yoga-Siitram in 
the following context ; Yoga is the inihibition of the modiflcations 
of the mind (chitta) (Yoga-Sutram I, 2j. Then the Seer (Purusa) stands 
in his owm nature (Ihid I. 3), that is, is established in his own intrinsic 
form, as in the state of kaivalya or absolute abstractedness. Elsewhere 
(there takes place in him) similarity of form with the modifications 
{Ibid I. 4j. How does it take place ? Because objects are presented to 
him. Whatever, therefore, he the modifications of the mind, with the 
same is Purusa invested, so long as the mind remains up and doing. 
That is to say, Purusa, with the light of his intelligence, illuminates 
the manifold modifications of the active mind, which, consequently, are 
mistaken as being the manifestations of Purusa. It is thus this mistake, 
the failure to distinguish between, the unintelligent modifications of 
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the unintelligent mind and the intelligence of the inert, immutable 
Purusa, which is the cause of all the mental phenomena so universally 
attributed to Purusa. In reality, however, the manifestation of Purusa is 
one and one only, the same at all times and in all circumstances. And so 
there is the Aphorism : “ There is but one Spiritual Intuition of the Self ; it 
is nothing but Manifestation, which is the Spiritual Intuition of the Self.” 

16. The Self is most difficult to know. It is inscrutable. Only a 
steady, pure, and peaceful mind can reflect it as it is in itself. Steadiness 
of the mind implies a long and arduous process of Yogic practice. Tiie 
stepping-stone to it is what is called Jyotismati or the state of lucidity, 
or the activity which causes illumination. This activity of the mind is 
twofold, according as it is painless objective (vin^oka-visayavati) or is 
purely egoistic (asmita-matra). It is described by Vyasa in his Com- 
mentary on Yoga-Sutram, I. 36, in the following manner: “It is the 
consciousness of thought-forms (Buddhi), on the part of one who practises 
concentration upon the Lotus of the Heart. For, the substance of 
Buddhi is refulgent and is like Aka^a, i.e., all-pervading. Through success 
in concentration upon that, the activity of the mind modifies by the 
forms having the colour of the light of the sun, the moon, the planets 
and precious stones. Likewise, the mind concentrated upon Asmita, 
I-am-ness or egoism, becomes pure egoism, calm and infinite, like a 
waveless ocean.” And he supports his exposition by quoting the 
following Aphorism of Panchaf^ikha ; 

, rf^ Tam, that, Anu-m4tram, of the size of an atom, small as an 

atom, difficult to understand, inscrutable, Atiu§,nam, Self, Anu- 

vidya, knowing at last. Asmi, am. Iti, that. ^ Evani, in this form. 

TAvat, for certain, Sam-pra-janlte, fully and accurately knows. 

III. Knowing, at last, that inscrutable Self, bis cons- 
ciousness mainfests as ‘^lain” only. 

17. It has been mentioned above that the identification of the 
Principle of Being with the Principle of Becoming, of the Self with the 
Not-Self, is the cause of all the suffering in the Universe. This identifica- 
tion is called A-vidy^. Its nature is declared by Panchas^ikha in the 
following two Aphorisms : 
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5!iTi«=?r Vyaktam, unfolded, sentient substances or existences, such as wife, 
son, animals, etc. A-vyaktam, not unfolded, insentient objects, such as riches, 
house, couch, etc. or, Sattvam, existence, substance, object. ^nrffc%f 

Atma-tvena, under the characteristic of the Self, as being the Self. 
Abhi-pratitya, approaching towards in mind, thinking, believing, taking up. fns? 
Tasya, its, of the object. # 751 :^ Sarapadam, prosperity, well-being. ^ Ann- 

nandati, rejoices at or according to. mimi Atma-Sampadam, well-being of the 
Self. Manvitnah, imagining. fRq Tasya, its, of the object, Vy^pa- 

dam, adversity. Anu-Sochati, grieves according to. Atma-vy^pa- 

darpi, adversity of the Self, Alanvanah, imagining, m Sab, he. Sarvah, 

all. A’-prati-buddhalj, unawakened in regard to the truth. 

IV. They are all nnawakened who, believing the 
objective entities, whether they be sentient or insentient, 
to be the Self, rejoice at their prosperity, imagining it to be 
the prosperity of the Self, and grieve at their adversity, 
imagining it to be the adversity of the Self. 

18. This Aphorism has been quoted by Vydsa in his Commentary 
on Yoga-Sdtram II. 5 which describes A-vidya as being “ the manifestation 
of the non-eternal, the impure, the painful, and the Not-Self to be the 
eternal, the pure, the pleasant, and the Self,” 

Trsrm- 

1% II 

|%i: Buddhi'tah, from Buddhi. Param, different, Purusam, 

Purusa. Ak^ra-Slla-vidyA-4dibhih, by nature, character, know-** 

ledge, etc. The nature of Purusa is constant purity. Indifference is his character. 
By knowledge is denoted his being intelligent. Whereas Buddhi is impure, not 
indifferent, and non-intelligent. A-pasyan, not seeing. Kury&t, is led 

to form. Tatra, therein, in respect of Buddhi. wmli' Atma-buddhim, the 
notion of the Self. Mohena, by reason of the dullness (of Tamas). 

V. Not knowing Purusa to be different from Buddhi 
in nature, character, knowledge, etc., a man is led, by reason 
of the dullness born of Tamas, to form the notion of the 
Self in respect of Buddhi. 

19. The above has been quoted by Vyasa in his Commentary on the 
Yoga-Sutram II. 6 which describes Asmitd or Egoism as being “ the 
apparent identity of the subjective power of seeing (i.e., Purusa) and the 
instrumental power of seeing {L e., Buddhi).” 
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20. It follows, therefore, that there is Bondage as long as tliis 
notion of the Self in respect of the Not-Self remains, and that there is 
Release when this notion is destroyed by the knowledge of the Self as 
being distinct and different from the Not-Self in all essential particulars. 



^ Sy^t, can be. Svalpah, little. Samkarah, mixture, 
Sa-pariharah attended with, ?.e., capable of, avoidance or removal. Sa-prati- 

avamarsah, attended with, ie., capable of, being borne easily. Ku^alasya, 

of the good. ^ Na, not. Apakars^a, for damage or impairment or lessen- 

ing the effect, Alam., sufficient, strong or powerful enough. 

VL A little mixture (of evil entailed, for instance, by 
the killing of animals) which is capable of removal (by ex- 
piation) or is easy to bear, cannot prevail for the diminution 
of the (greater) good (produced by the performance of sacrifices 
such as the Asvamedha and the like). 

21. The above bears reference to the vexed question as to the conse- 
quences of the acts of sin necessarily committed in the course of the per- 
formance of sacrifices which are calculated to produce merits of far-reach- 
ing consequences. For instance, an Asvamedha sacrifice cannot he per^ 
formed without the killing of a horse, and killing is a sinful act. So that, 
while the performance of the Asvamedha produces its desirable conse 7 
quences, the killing of the horse cannot, at the same time, fail to produce its 

^undesirable consequences. The question, therefore, arises whether what is 
acquired through the sacrifice, be not lost through the sin. This is an 
important issue arising in the discussion of the Law of Karma as a whole. 

22. Now, “ the killing of animals, etc., has,” as Y&chaspati explains, 
‘‘ two effects. The first is that, being ordained as part of the principal action, 
it helps in its fulfilment. The second is. that, tbe causing of pain to all 
living beings being forbidden, it results in undesirable consequences. Of 
these, when it is performed only as subsidiary to the principal action, 
then, for that very reason, it does not manifest its result all at once, 
independently of the principal action. On the contrary, it keeps its 
position of an accessory only, and manifests only when the fruition of the 
principal ruling action begins. It is said to be tacked on to the ruling 
action, when, while helping the ruling action, it exists as the’ seed of its 
own proper effect. Pancbai^ikha has said the following on the subject: 
A, little mixture.’ 
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“When the ruling factor of the present karma, born from the sacrifice 
of Jyotistoma, etc , is mixed up with the present cause of evil, it may be 
easily removed. It is possible of removal by a small expiatory sacrifice. 
Even if an expiatory sacrifice be not performed by carelessness, the 
subsidiary action would ripen at the time of the riioening of the 
principal only, and, in that case, the evil generated thereby would 
be easy to bear. The wise who are taking their baths in the great 
lake of the nectar of pleasure brought about by a collection of good 
actions, put up easily with a small piece of the fire of pain procUiced by 
a small evil. It is not, therefore, capable of diminishing, ^^e., appreciably 
lessening the effect of the good, *.e., of his large virtues .” — Rama Prasdda*s 
translation. 

23. This x\phorism of Pancha^ikha has been quoted by Vyasa in 
his Commentary on the Toga-Sutram 11. 13. “So long as the cause 
remains, the fruition of Merit and Demerit is in the kind of birth, length 
of life and experience.” 


24. Pandit Raja Ram is wrong in reading the next sentence in the 
Commentary as part of the present Aphorism. For both Svapne^vara and 
V^ohaspati are against this reading. 

25, But the fact remains that even a highly meritorious act is' 
tainted with sin, and with consequent pain. It is even as Patanjali declares 
that “ to the discriminative, all is pain ” (Yoga-Sutram II. 15). And pain 
is the thing which every mortal seeks to get rid of : not merely present 
pain, but pain not-yet*come is the thing to be avoided ^Yoga-Sutram II. 16). 
Accordingly, both in the S^mkhya and in the Yoga Sistra, enquiries have 
been- instituted into the cause of its origin as well as into the means of 
its removal. In the Yoga-Sfitram II. 17, Patanjali declares that the 
conjunction of Buddhi and Purusa is the cause of pain. And on this 
subject, also says Pancha^ikha : 

f u 

Tat-Samyoga-lietu-vivarj audit, through abandonment of the 
cause, namely, Non-discrimination, of the conjunction thereof, i.e., of Buddhi. 
Sydt, will be. Ayam, this, i.c., the desired prevention of pain not-yet-come. 
gjiRifscPR: Atyantikab, final, permanent. Duljkha-pratikdrah, prevention or 

remedy of pain. 

YU. Througli the abandoiiiiient of the cause thereof, 
there can he the , permanent prevention of pain, which is 
desired. 
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OT Ayam, this Purusa. 5 Tu, but. aj Khalu, surely. Sr Trisu iu fi 
^ Guoesu, iuthe Guuae, Sattva, Rajas, and Tamas. to'u "Kartrisu wh 
the actors, ^uts. A Kartari, who is not th^ all 

T»lya-a-tulya.jatfye, who is of a liie and unlSe 
kind, Chaturthe, the fourth. aufisroWu Tat-kriyA-sAksini, who is the 
witness of the action thereof, le.., of the Gu,ae. wmssiwi, UpaniyamAnan that !! 
being presented. Sarva-bhAvan, all objects. s™„ Upapaian, estlbhsM 
known. W5,w„ AnupaAyan, knowing, u Na, not. DarAanam. vie“ ^ 
Anyat, other, Sahkate, suspects. ^ 

VIII. This one, however, seeing all things explained 
as these are being presented to the three Gunas as the actors 
and to the fourth, vis., Purusa, of a like and unlike kind as 
the non-actor and as the witness of their action, does’not 
suspect (the existence of) any other point of view, or object 
01 kaowledge. •' I 

28. “ Of a like and unlike kind”;— For instance, the Gunas are etor 
nal, so IB is intelligent, but the Gunas ai-e nondntelligent' 

-y. J.11G above has been quoted by Vv^aa in hio P/uw, a * 

Yoga-Shtram II 18: The object (Di%a) which possesses the^natoe ""erf- 
illumination (Sattva), activity (Rajas), and inertia (Tainas) and consists 


v The above has been quoted by Vy^sa in his Commentary on the 

Yoga-Sutram II. 17. 

^ to conjunction. Rajas gives rise to pain in Sattva, 

which reflects it on Puru§a, through conjunction. In this reflection con- 
sists the expanence (Bhoga;, of Purusa from which emancipation (Apavarga 
IS ought. To describe them more correctly, Bhoga is the ascertainment 
the essential nature of the Gunas, as desirable and undesirable, in their 
undiiieieu tmted form ; and Apavarga is the ascertainment of the essential 
imture of the Expenencer, through the withdrawal of the influence of 
I rakrit. upon him. To accomplish both these objects, namely, Bhoga and 

Iiaktiti to Purusa. Purnsa regards or looks at Prakriti from these 
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of the elements and of the powers of cognition and action, exists for the 
purpose of experience and of emancipation. 

30. “ But these two, experience and emancipation, which are effected 
by Buddhi, reside in Buddhi alone ; how are they, then,” asks Vyiisa, 

“ predicated of Purusa? ” He next gives the answer ; “ Just as victory or 

defeat, which lies in the army, is predicated of the owner of the army, as 
he is the experiencer of its consequences, so too are Bondage and Release,' 
residing in Buddhi alone, are predicated of Purusa, as he is the experiencer 
of their consequences. Of Buddhi alone are Bondage in the shape of the 
non-accomplishment of the object of Purusa, and Release in the shape of the 
fulfilment thereof. Similarly, are perception, memory, reasoning, doubt, 
knowledge of the truth, and blind attachment to life, which reside in 
Buddhi, are attributed as existing in Purusa, as he is the experiencer of 
their consequences, by having their reflections thrown upon him from 
Buddhi, through proximity.” 

31. Purusa, then, is neither quite similar to Buddhi nor quite 
dissimilar to it. He is not quite subject to Bondage and Release, nor is 
quite free from them. On this subject, Panchai^ikha further declares : 

w 

A-parinfi.inini, not subject to transformation, unchangeable, f? 
Hi, for. Bhoktri-^aktifl, the power of the experiencer, intelligence, cons- 

ciousness. qmiueaRT A-prati-SapkramS,, not moving towards objects, inert, actionless, 
inactive, Oha, and. qfvjrrf^ Parinamini, subject to transformation, change- 
ful. ^ Arthe, into the object, i e., Buddhi. Jrfu^vFcTT Pratisa7nkr4nta, transferred, 
moved to. Iva, as if. Tat-vyittim, the modifications thereof, of 

Buddhi. Anu-patati, imitates, modifies according to. uw: Tasyalj, its, ie , 

of Buddhi. Cha, and. Pr^pta-chaitanya-upagraha-rfipAy^h, trans- 
formed by receiving the reflection of intelligence, Bflddhi-vritteh, of the 

modification of Buddhi. Aiiu-kira-m^tra-tay^, by reason of mere imita- 
tion. Baddhi-vritty4, by the modification of .Buddhi giflflrgi A-visistd, 

unqualified, Hi, verily, Jrr4na-vyittib, modification of consciousness. 

Iti, thus. Akhyflyate, called, described. 

IX. For-the power of the Experiencer which is un- 
changeahle as well as inert, as if mnning into the changeful 
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object (i.e., Buddhi), imitates its modifications. And by 
reason of the mere imitation of the modifications of Buddhi, 
while that is transformed by receiving the reflection of intel- 
ligence, it (the imitation) is described as the modification of 
intelligence unqualified by the modification of Buddhi. 

32. The above has been quoted by VySsa in his Commentary 
on Yoga-Sutram 11. 20 : “ The seer is the po^ver of seeing merely : though 
pure, he sees ideas by imitation,” and he thereby supports the proposition 
that “ though pure, he sees ideas by imitation ; because he sees, by imita- 
tion, ideas belonging to Buddhi, and, though he is not of the same nature 
as Buddhi, as he sees by imitation, because he looks as if he were of the 
nature of Buddhi.” This is further explained by Vachaspati in the follow- 
ing manner : 

* Although the moon is not, as a matter of fact, transferred into 
pure water, yet, inasmuch as its reflection passes into water, it is, as it 
were, transferred into it. So also, the power of consciousness, although 
not actually transferred into the Buddhi, yet is, as it were, transferred 
into it, because it is reflected into it. By that fact, consciousness becomes, 
as it were, of the very nature of the will-to-be (Buddhi). It accordingly 
follows the modifications of the will-to-be. This explains the words “by 
imitation.” It is said, it cognises by imitation, as it cognises by following 
the modifications of the will-to-be.”— Prasdda's translation. 

33. CoD] unction has been stated to be the cause of Bhoga. The 
objective world owes its existence to it. But when, in the case of a 
'Piirusa whose objects have been fulfilled, the objective world no longer 
exists for him, it does not at the same time altogether vanish out of 
existence, because there are other Purusas whose Bhoga and Apavarga 
still remain to be accomplished. {Vide the Yoga-Sutram IL 22). Thus 
is the continuity of creation established. Hereby is also established 
that, whereas the Subject and the Object exist from eternity, their conjunc- 
tion must, in the form of a stream of successive conj unctions, he without 
beginning. On this subject there has been quoted by Vylsa, in his 
Commentary on the above Yoga-Sfitram, the following Aphorism of 
Panchaiiikha : 

Dharm.io«iai, of the containers, that is, the Guijas, Satfcva, Rajas, and 
Tamas. An-&di-sarayogS,t, because conjunction with Purusa is without 

beginning. Dharrua-matiAnam, of all the contained, that is, the products 
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cease to exist with reference to all other objects. On the contrary, it is 
then ordinarily in existence with reference to them.”— Z?am Pvasada's 
translation. 

And in support of the above view, Vyasa quotes the following 
Aphorism of Panchaiiikha : 

5piTT%3nRIT: UTOT5=qTf^ 

5!^; It 

’S'lfaw: Rupa-atisay^h, intensities of nature or characteristic, ’fwfnw : 
Vritti-atisay4h, intensities of function or manifestation. clia, and. mwu 
Virudhyante, are opposed. 55 r»nwjTf^ Sdm&nyani, ordinary ones. 5 Tu, but. 
Atisayaib, with the intense ones. Saha, with. Pravartante, co-exist, 

co-oj)erate. 

XI. Intensities of cliaracteristic and intensities of 
manifestation are opposed to each other, hnt the ordinary 
ones co-exist with the intense ones. 

37. This simple Aphorism of Panchai^ikha embodies the discovery 
of the important doctrine of the siib-conscions mind. 

38. As to the relation between Akaj^a and the Power of Hearing, 
there is the following Aphorism of Pahchaeikha : 

Tulya-desa-sravanS,nS.m, of those having their powers of hear- 
ing similarly located, that is, equally in Akdsa or soniferous ether. Eka- 

» dei^a-^ruti-tvam, to have the power of hearing in the same situation. Sarve- 

s&rn, of all. ’rara Bhavati, is. 

XII. In the case of all, having their powers of hear- 
ing equally located in Akasa, hearing takes place in the 
same situation. 

39. The above has been quoted by Vyasa in his Commentary on 
the Yoga-Sutram IIL 40 : “ By Sarriyama over' the relation between 
Akaf^a and the power-of-hearing, comes the higher power hearing.” 

40. And Vachaapati explains its sense and - significance in the 
following manner : “ This sense of hearing, then, having its origin in the 
principle of egoism, acts like iron, drawn as it is by sound originating 
and located in the mouth of the speaker, acting as loadstone, transforms 
them into its own modifications in sequence of the sounds of the speaker, 
and thus senses them. And it is for this reason that for every living 
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creature, the perception of sound in external space is, in the absence of 
defects, never void of authority.. So says the quotation from Pahchai^ikha ; 
“ To all those whose organs of hearing are similai ly situated, tlie situation of 
hearing is the same.” “ All those” are Chaitras and others whose powers 
of hearing are similarly situated in space. The meaning is, that the powers 
of hearing of all are located in AkS.i^a. Further; the Akaila in which the 
power of hearing is located, is born out of the Soniferous Tanrnatra, 
and has therefore the quality of sound inherent in itself. It is by this 
sound acting in unison, that it takes the sound of external solids, etc. 
Hence the hearing, f.e., the sound, of all is of the same class. 

” This, then, establishes that Akasla is the substratum of the power 
of hearing, and also possesses the quality of sound. And this sameness 
of the situation of sound is an indication of the existence of Akas^a. That 
which is the substratum of the auditory power (iSruti) which manifests as 
sound ol the same clsiBB, is Bam Prasada’s translation. 

41. In his Pafichaiiiikha — Ach^rya-pranita S^rpkhya-Sutra, Pan^ita 
Raja Rto inclndes the following quotations by Vyasa : 

cr«TT 

XIII. The Pradhana, the material cause of all mani- 
festation, would become what it is not, if it tended only to 
rest, because in that case there would not be any manifesta- 
tion into phenomena ; nor would it be what it is, if it were 
to remain in constant motion, because in that case, the phe- 
nomena would become eternal and never disappear. It is 
only when it tends to both these states, that it can be called 
the Pradhana (the cause of manifestation), not otherwise. 
The same considerations apply to any other causes that 
might he imagined. — FicZe Vyksa’s Commentary on Yoga- 
Sutram II. 23. 

XIV. On account of the absence of the difference of 
form, intervening space and time, and genus, there is no 
separation in the Root (i.e., the Pradhana .) — Vide Vyasa’s 
Commentary on Yoga-Sutram III. 52. 
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XV. All tlie diverse forms of jnice, etc., caused by the 
transformation of earth and water, is seen in immobile 
objects ; similarly of the immobile, in the mobile, and of the 
mobile, in the immobile . — Vide Vyasa’s Commentary on 
Yoga-Shtram III. 14. 

sgif # 

XVI. Of these which possess the same genus, the 
differences are in (specific) properties only.— Tide Vyasa’s 
Commentary on Yoga-Sutram III. 43. 

ii 

XVII. By the magic panorama of Mahamoha (desire' 
and ignorance), overshadowing the Sattva which is lumi- 
nous by nature, the very same is employed in acts of vice. — 
Vide Vyasa’s Commentary on Yoga-Sutram 11. 52. 

qt srnnrmrm^^T li 

XVIII. There is no penance greater than Prfin%ama : 
whence are the purification from dirts and the brightness of 
knowledge . — Vide Vyasa’s Commentary on Yoga-Sfitram 
11.52. 

XIX. (In the case of those who do not possess the 
curiosity to know the nature of the Self), giving up, through 
faults (i. e., demerits), the nature, there arises a liking for 
primd fade contrary views, and dislike for the ascertainment 
of the truth . — Vide Vyasa’s Commentary on Yoga-Sutram, 
IV 25. 

m sninnt ^qf^r 55ifffl^cr mx srm^- 

XX. Asa Brahmana undertakes many a vow, one 
after another, he turns away successively from acts of injury 
due to inadvertence, and thereby makes the virtue of non-in- 
jury (ahimsa) gradually purer and purer.— Fide Vyasa’s 
Commentary on Yoga-Sutram II. 30. 
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XXL And what are these activities of the Dhyayins, 
namely, friendliness (maitri), etc., being, by nature, inde- 
pendent of external ingans, accomplish the highest virtue.-— 
Vide Vyasa’s Commentary on Yoga-Sutram IV. 10. 

42. And to them, the Kapila-^i^rama reproduction adds : 

XXII. The activity of the Pradhana is for the sake of? 
the exhibition of herself . — Vide Vyasa’s Commentary on^ 
Yoga-Sutram II. 23. | 

43. But Vachaspati tells us that No. XIII is a doctriii^ of an 

opposite school, and Nos. XVII — XX are the teachings of the Againins(l§aiva 
Darilana); while Vy&sa himself^ tells us that No. XIV is an aphorism of 
Yarsaganya and No. X^^II is'a-t^xt of the Veda. Both of them, again, 'ax’e 
silent as to the paternity of Nos. XV and XVJ. The remaining one, No. XI, 
is referred by VAchaspati to the Acharyas or older teachers of theSamkhyfy 
School. In these circumstances, we do not feel we should be justified iiF 
affiliating these aphorisms to Panchaffikha. 1' 

44. PafS^ita Ritja R4m has, we observe, arranged /iis aphorismll 
of Panc^asikha in a particular order, and has explained them in a| 
connected form. This may mislead the unwary in ^thinking that thisi 
collection of aphorisms is a complete treatise composed by Paacha!^ikh»* 
which, however, it is not, and can, by no means, pretend to be. To avoid 
any sucn miscoaoeption, we have, with the single exception of the first’ 
one, — and this, for obvious reasons — presented the aphorisms just in the 
order of their quotation by Vyiisa; for there is no more redson known to 
us for placing them in one particular order than in any other. 

45 It may also be just mentioned here that some other views, not' 
aphorisms or sayings, of Pauchadikha have been referred to in the Samkhya-^ 
Pavrachana-Sutram also. See Ibidem V. 32 and VI 68, ’ and VijMna 
Biksu’s Commentary on I. 127. 



